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Foreword 


About Hamburg Buddhist Studies 


Buddhism has enjoyed a prominent place in the study of Asian religious 
ideas at the University of Hamburg for almost 100 years, ever since the birth 
of Buddhist Studies in Germany. We are proud that our program is housed 
in one of the pioneering academic institutions in Europe at which the study 
of Buddhism has become a core subject for students focusing on the reli- 
gious dimensions of South and Central Asia. 

With this publication series, the Numata Center for Buddhist Studies at 
the University of Hamburg aims to honor this long-standing commitment 
to research and share the results of this tradition with the academic com- 
munity and the wider public. Today, Buddhist Studies as an academic disci- 
pline makes use of a broad variety of approaches and methods. The field 
covers contemporary issues as much as it delves into the historic aspects of 
Buddhism. Similarly, the questions shaping the field of Buddhist Studies 
have broadened. Understanding present-day Buddhist phenomena, and 
how such phenomena are rooted in a distant past, is not a matter of indul- 
gence. Rather, it has become clear that fostering such an understanding is 
one of the many crucial obligations of modern multicultural societies in a 
globalized world. 

Buddhism is one of the great human traditions of religious and philoso- 
phical thought. The Hamburg Buddhist Studies series aims to discuss as- 
pects of the wide variety of Buddhist traditions that will be of interest to 
scholars and specialists of Buddhism, but it also wants to confront Bud- 
dhisms rich heritage with questions whose answers might not be easily de- 
duced by the exclusive use of philological research methods. Such questions 
require the penetrating insight of scholars who approach Buddhism from a 
variety of disciplines building upon and yet going beyond the solid study of 
textual materials. We are convinced that the Hamburg Buddhist Studies 
series will contribute to opening up Buddhist Studies to those who are not 
necessarily trained in the classical languages of the Buddhist traditions but 
want to approach the field with their own disciplinary interests in mind. We 
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very much hope that this series will encourage a wider audience to take 
interest in the academic study of the Buddhist traditions. 


About this publication 


It is my great pleasure to introduce the fourth volume in the Hamburg Bud- 
dhist Studies series. The Anünatvàpurnatvanirdesaparivarta, extant in its 
entirety only in Chinese translation, is, to judge from its use as a proof-text 
in the seminal treatise Ratnagotravibhäga, one of the fundamental scrip- 
tures expressing ideas about the nature of samsdra and nirvana, and the 
individuals innate capacity for awakening, called in this text and elsewhere 
“tathägatagarbha, ‘embryo of the tathägatas! While the text also deals exten- 
sively with notions such as the dharmakaya, it centers most of its attention 
on the term dhatu, especially in the terms sattvadhatu and dharmadhatu. 
The former term is particularly important and, Jonathan Silk argues, cru- 
cially changes meaning within the text, from ‘realm of beings’ to quintes- 
sence of beings: In fact, perhaps in part because we have access to only 
portions of the text in its original Sanskrit, it remains often rather difficult 
to understand. 

Buddhist scriptural literature, despite a century and a half of study, 
remains, truth be told, largely terra incognita. Slowly, however, scholars are 
beginning to prepare critical editions based on the best available sources, be 
they manuscripts or printed editions, make translations with sufficient sci- 
entific annotations, and attempt to comprehensively interpret their sources 
in a global context. The present edition, translation and study is intended as 
such a contribution to scholarship. We are especially pleased that its publi- 
cation chronologically overlaps with the forthcoming fifth volume of the 
Hamburg series, with which it is conceptually so closely coordinated, 
Michael Radichs The Mahäparinirväna-mahäsütra and the Emergence of 
Tathägatagarbha Doctrine. These works may be fruitfully read together, as 
offering related though slightly different views of one of the interesting areas 
of Indian Buddhist scriptural literature. 


Michael Zimmermann 


Preface 


The first dated version of an annotated translation and short study of the 
AAN I find in my files dates to 1984, when I submitted it (written on a type- 
writer!) as a piece of work at the end of my first year of graduate study at the 
University of Michigan. Prof. Luis Gómez awarded it the generous mark of 
92, with the notation: “I expected the notes and the intro. to be a little bold- 
er and [more] comprehensive in matters of meaning and interpretation? I 
do not know whether the present result of my having revisited the text thir- 
ty years on fulfills those unsatisfied expectations; it is certain that still, in 
matters of meaning and interpretation, it falls far short of what is possible. 
But as I write these words I feel confident that I have done all that I, at least, 
wish to do with this text, as interesting and as challenging as it no doubt 
remains. 

I picked up the text again after so many years soon after my parents died, 
thinking I would work on something simple and quick, which did not re- 
quire a terrific amount of sustained attention. Boy was that a miscalcula- 
tion! For long stretches over the last two years the work has absorbed my 
energies and taxed my abilities. What is worse (or from another prespective, 
better), much of what I once thought I understood now seems to me highly 
fragile and tenuous. There is however, I believe, some value in the work, and 
thus I dare to publish it even in its present form, however imperfect. 

I have been very fortunate in the process of this project to profit from the 
advice of a number of friends and colleagues, among whom the place of 
honor must go to Michael Radich, who sent me pages and pages of detailed 
and extremely helpful corrections and suggestions. The book would have 
been much the poorer without his generously shared insights. Stefano 
Zacchetti looked carefully at the translation and much else, sharing his pro- 
found knowledge of Buddhist Chinese and, as ever, his much treasured 
friendship. Likewise I have received very helpful notes and corrections from 
Kazuo Kano, and a few from Seishi Karashima. The indices of technical 
terms which close the volume were graciously prepared by my student Li 
Channa. I received help with materials from many colleagues, including 
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Funayama Toru and Prof. Ochiai Toshinori. It is thanks to the kindness of 
Prof. Ochiai and the permission of the Nihon Koshakyö Kenkyüjo HAAS 
经 研究 所 of the International College for Postgraduate Buddhist Studies, the 
Amanosan Kongoji X Ef U&K and the Iwayaji 岩 屋 寺 that I was able to 
make use of several old copies of the text preserved in Japan. I had the op- 
portunity to present this work some time ago at the Eko-haus in Düsseldorf, 
and for this and for his advice I thank Hermann-Josef Róllicke, as well as all 
who participated in the seminar on the theme of tathägatagarbha Dr. 
Róllicke arranged. I am very grateful to Michael Zimmermann for his 
generous suggestion to include this volume in the series he edits. 

Although it is pro-forma for one to say so, with utter sincerity I avow 
that it is only the errors in what follows that I take credit for, and it is these 
which belong to me alone. 


Leiden 
October 2013 


Addendum 


Due to some serious misunderstandings, for which I take full responsibility, 
the production of this book was delayed by almost precisely one year. I very 
much regret this, and the attendant fact that in the end I have been reduced 
to typesetting it myself. I apologize for the infelicities that have resulted. In 
this regard, I am very grateful to Andrea Schlosser for valuable advice on 
typesetting, and for her precious friendship, and to Pu Chengzhong for 
some last minute corrections. 


November 2014 


Introduction 


The Anünatvapürnatvanirdesaparivarta (AAN) is a short Mahayana sūtra 
in which the Buddha preaches about, most centrally, the sattvadhätu, dhar- 
makäya and tathägatagarbha, and their ultimate equivalence, in the frame- 
work of a critique of false views.' It has been grouped with texts like the 
Tathägatagarbha-sütra and the Srimdaladevisimhandda, although its exact 
historical relation to these texts remains unclear.’ Both of the latter texts 
have been studied, the former especially well,’ but the AAN has yet to 
receive its due.” Modern scholarly attention directed at the text has empha- 


! [use the following abbreviations here and in the notes to the translation: 


AAN: Anünatväpürnatvanirdesaparivarta 
MDN: *Mahäyänadharmadhätunirvisesa 
RGV: Ratnagotravibhäga 


2 -— — 


One expression used to refer to these texts, 'Nyoraizo sambukyo 42K je = 85 AE, “triad of 
Tathagatagarba sütras; though now used also by others, was invented by Takasaki Jikidö 
(Takasaki 1982: 27), no doubt on the basis of the expression Jödo-sambukyö, "triple Pure 
Land sūtra,” which itself, however, has an older, medieval, pedigree. Note that at the same 
time, Takasaki (1974: 768-769; 1996: 42) considers the AAN to be "almost $ästra-like (an 
opinion shared by Matsumoto 1983: 64/389n38). For India we have no evidence other 
than the RGV and MDN, but the citations in these treatises do implicitly group the AAN 
with the Tathägatagarbha-sütra and a number of others, although basing any argument 
upon this fact is bound to lead to circularity. Whether it makes sense to speak of “tathä- 
gatagarbha sütras" as a class (atleast in an Indian context), and how this might be histori- 
cally meaningful, are questions which remain to be explored. 


For the first, see the fine study of Zimmermann (2002). The Srimaladevi has been studied 
more often, but awaits a critical edition and good (at least Western language) translation. 
For an edition I have used Tsukinowa 1940, which however of course lacks reference to 
the extant Sanskrit portions of the text (all of which were published only after the war), 
and moreover is not presented in a form convenient for citation. The translation of Way- 
man 1974 is inadequate for a number of reasons, not the least of which is that it avowedly 
conflates distinct versions. 


Since I first began to pay attention to this text (in 1984), a number of works have appear- 
ed, including Watanabe (1984), Tsai (2004) (unfortunately not useful to me due to my ig- 
norance of modern Chinese), Wakiya (2005) (a very short summary of his unpublished 
thesis), Shiu (2006), and Srisetthaworakul (2010), adding to the older and still seminal 
studies of Takasaki, in particular (1965, 1974, 19752). See also Shimamura (2007) which, 
however, I find rather hard to understand. In addition, at least one translation is to be 
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sized its second half, almost entirely ignoring its discussions of wrong views, 
primarily because interest in and awareness of the text has for the most part 
been motivated by its identification as a scriptural source representing an 
earlier stage and aspect of the tradition later codified in the philosophical 
treatise Ratnagotravibhäga-(mahäyänottaratantra) (RGV), a work focused 
on the fundamental notion of the tathágatagarbha. In seeking, however, to 
study and appreciate the standpoint of influential scriptures, a fundamental 
challenge remains that of trying to gaze on them free from the intervening 
filter of later scholastic configurations, one implication of which is that the 
focus of study should be wholistic, rather than concentrating on aspects 
singled out or elaborated upon by later authors. If we wish to explore the 
intrinsic ideological or doctrinal position of a given text (which is itself also 
an essential step in the progress toward appreciating how later authors 
utilized their sources), we should endeavor to read the text—in so far as this 
is possible—on its own terms. With this in mind, the short study presented 
here as an introduction to an edition and annotated translation of the Anü- 
natvapurnatvanirdesaparivarta attempts to treat the sütra more on its own 
terms, and in the context of other scriptures to which it might be conceptu- 
ally related? than through its interpretation in the RGV and other later, 
systematizing works, although naturally the RGV cannot and should not be 
ignored. 


found on the web at http://www.sutrasmantras.info/sutral4.html, attributed to "Rulu (如 
gs); whose further identity is not known to me; it is now published in Rulu (2012: 97- 
102). None of these works is established on a philologically firm basis. Shiu is a doctoral 
thesis which the author proclaims to be philosophical rather than philological (p. 4), and 
moreover as he avows on p. 1, “My understanding of the tathägatagarbha in this thesis is 
in essence characteristic of the Nyingma hermeneutic,’ which he clarifies by saying (p. ii) 
“the result of my examination of the tathägatagarbha does reflect the position of the 
Dzogchen tradition of the Nyingma school.” Despite this, he points out a number of paral- 
lels (mostly in Chinese translations) and other references that have been of use. 


By the abbreviation RGV I aim to include the commentary Ratnagotravibhägavyakhyä, 
which Ruegg and others call RGVV. Since the RGV consists only of verses, while all 
quotations occur in the commentary, it seems to me unnecessary in this particular context 
to distinguish the müla from the commentary in my abbreviations. Since both RGV and 
RGVV equally postdate the AAN, even taking account of the chronological layers within 
the former, I do not hesitate to use one overarching abbreviation. 

By this I mean to point particularly to the Tathagatagarbha-sütra and the Srimaladevisirn- 


hanáda, and not to obviously related but (as I now believe) more advanced texts like the 
*Mahäbherihäraka and the Mahayana Mahäparinirväna-mahäsütra. 


Introduction 


Textual History 


The Anünatvapürnatvanirdesaparivarta survives as a whole in a single Chi- 
nese translation, with several quotations preserved in Sanskrit in the Ratna- 
gotravibhäga. No Tibetan version of the sütra is known to exist, or to have 


ever been made.’ The Chinese bears the title Fóshüo bu zeng bu jin jing f 


dH 


说 不 增 不 沽 经 and is credited to Bodhiruci, translated in Luoyang 洛阳 in 
520.° This date is well established. In addition to the AAN, Bodhiruci trans- 
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Not only was the AAN apparently never translated into Tibetan, but it seems that the can- 


onical Tibetan translators of the RGV did not even recognize the title of the text as a title. 
They render it twice in the RGV (Nakamura 1967: 3,7 and 14; Derge Tanjur Töh. 4025, 
sems tsam, phi 75a3-4 and 6-7), without consistency and without any indication that a 
text name is meant. First we find ’grib pa med pa dang ’phel ba med pa nyid bstan pa, 
almost immediately followed by ‘grib pa med cing ‘phel ba med pa nyid bstan pa. The 
translation of Obermiller (1931: 114-115), an incredible work of scholarship achieved 
before the discovery of the Sanskrit text ofthe RGV (and without reference to the Chinese 
translation), demonstrates this. Obermiller rendered, respectively, “Such do we know to 
be the fourth adamantine topic which is not subject to augmentation and decrease as it is 
demonstrated in Scripture? and “The 6" diamond subject is thus demonstrated as some- 
thing which can neither increase, nor become diminished" If correct, this is curious since 
one of the translators was an Indian who also wrote a short commentary on the text, Saj- 
jana (Kano 2006a; on the other translator, Rngog Blo Idan shes rab [1059-1109], see 
Kramer 2007). Later authors were, however, evidently aware of the text as a sütra. 'Gos lo 
tsà ba Gzhon nu dpal (1392-1481), for instance, cites it under the name ’grib pa med pa 
dang | 'phel ba med pa’i mdo (Mathes 2008: 440n275; sic the punctuation in the middle of 
the title), Mkhas grub rje Dge legs dpal bzang (1385-1438) has ‘phel ba dang 'grib pa med 
par bstan pa'i mdo (Lessing and Wayman 1968: 48,14-15), while Go rams pa Bsod nams 
seng ge (1429-1489) refers to it with the shorter title 'phel ‘grib med par bstan pa'i mdo 
(Cabezón and Dargyay 2007: 74). See below note 14. These versions of the title seem to 
me perhaps to have been influenced by the title of the Chinese translation, though I am 
not aware of any uses of the sütra in Tibet drawing from passages other than those cited in 
the RGV, such as we might expect if authors had some access to the complete sütra. It is 
also possible that, since the RGV was translated into Tibetan as many as six times (Kano 
2006b: 89-111), these authors were aware of different renderings of the title of the AAN. 
Despite the Tibetan unfamiliarity with the AAN as a whole, I do not think that we must 
necessarily assume, with Ogawa 2001: 24, that the sütra was already lost in India by the 
eighth century. In our present state of knowledge, we simply cannot know why it was not 


translated into Tibetan. 


” Lidai sanbao ji E(t = 8840 T. 2034 (XLIX) 45all: BE T^ 普通 元 ... 正光 元 ... PETRE 


RE— 


卷 。... 站 车 提 流 支 。 为 司 州 牧 汝 南 王 於 第 出 . See also T. 2034 (XLIX) 85024: AEE LAE — 
卷 。 正光 年 於 洛阳 译 。 或 一 卷 . The Kaiyuan Shijiao lu P876 E38$3: (T. 2154 [LV] 541a07) 
points out that the attribution of 2 juan to the text is an error: 不 增 不 减 经 一 卷 。 正光 年 於 
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lated many other seminal texts including the Vajracchedika, Visesacinti- 
brahmapariprcchä, Lankävatära, Sandhinirmocana, Dharmasamgiti, and 
Dasabhümika. As for the date of the Indian scripture itself, it is notoriously 
difficult to date any Indian Buddhist text, and scriptures all the more so. 
However, given that the AAN clearly predates the Ratnagotravibhaga, and 
that the Ratnagotravibhäga may date to the early fifth century," or even the 
middle of the fourth," we will not be far wrong to suggest that the AAN 
must be older than the early fifth century." On the other hand, given its 
doctrinal standpoint and style of presentation, I believe that it post-dates 
the Tathägatagarbha-sütra and Srimaladevi." 

The Sanskrit title Anünatvapürnatvanirdesaparivarta is found in the 
Ratnagotravibhäga,' and the Chinese rendering bù zéng bù jiän jing 不 增 不 


HEE > GAS > SRE, SR. See also 604c21; 688b23; 712406. Almost certainly only an 
error misreading 元 as 六 lies behind the Zhenyuan xinding shijiao mulu's Fi zog ER 
$x (T. 2157 [LV] 839b06) dating to 525: E ILE — 1$ ° 正光 六 年 於 洛 阳 出 。 七 纸 。 云 二 
卷 者 , 3A. According to Fuse 1937: 128-129, the name Bodhiruci was written $ fe jit 3c 
before the Sui period, in the Sui 车 提留 支 , in the early Tang both forms were used, and in 
the middle Tang once again 车 提 流 支 became the standard. 


? For biographies, see T. 2154 (LV) 541b4ff.; T. 2157 (LV) 839c3ff.; T. 2060 (L) 428a22ff. A 
systematic comparison of translation techniques would be useful, but is beyond the scope 
of this study. In the meanwhile see Oda 1993, which is, however, more a doctrinal than a 
terminological investigation. 


© Takasaki (1966: 61). 
1 Zimmermann (2002: 79). 


? The AAN is quoted three times in T. 1668, the Shi moheyan lun 释 摩 河 衍 论 , which is by 
tradition attributed to Nagarjuna and *Vrddhimata (#& {2 &, 384-417). If this were cor- 
rect, it would push back the date of the AAN considerably. The Shi moheyan lun, however, 
is a Chinese apocryphon, a commentary on the Dasheng qixin lun 大 乘 起 信 论 , itself an 
apocryphal composition. Therefore, the alleged early date of these quotations may be dis- 


missed. 


A Sanskrit manuscript fragment of the Srimaladevi has been published by Matsuda 
(2000); Sander (2000: 293) dates this manuscript to the fifth century. Since however we 
already have both a fifth century Chinese translation, and quotations in the RGV, this 
does not push back the date of the Srimaladevi past what was heretofore known. Zimmer- 
mann (2002: 15) offers "the middle of the fourth century CE" as a terminus ante quem for 
the Tathägatagarbha-sütra. Ihe relative chronology must from almost any perspective be 
postulated on internal grounds. 


A variant, Anünäpürnatvanirdesaparivarta (Johnston 1950: viii; 3n1), is, despite John- 
ston's hesitation, probably a scribal error, although it is understandable. According to the 
kind information of Madhav Deshpande (email 20 September 2012), Sanskrit commen- 
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IÆ corresponds well to this Sanskrit. As is habitual, the Chinese label the 
text jing , whereas the Sanskrit instead calls it a nirdesa-parivarta. It may 
have been this word parivarta, 'section, chapter which led Johnston, the 
editor of Ratnagotravibhäga, to speculate that the sütra "is possibly a 
section of some larger work”™ If this were ever so, no trace remains of its 
situation within any larger compendium." 

Our only Indian evidence aside from the translated sütra itself is its quo- 
tations in the Ratnagotravibhäga and in the *Mahäyanadharmadhätunirvi- 
Sesa (Dasheng fajie wuchabie lun 大 乘法 界 无 差别 论 , for which see below). 
All other texts known to cite the AAN are either native Chinese works, or 
commentaries in Tibetan on the RGV.” Since the latter can provide no more 


taries cite a maxim, namely: dvandvänte srüyamänam padam pratyekam abhisambadhya- 
te, which Deshpande translates “A word attached at the end of a dvandva compound is 
construed individually with each member of that dvandva” He goes on, however, to cite 
several passages from the Tarkasamgraha of Annambhatta and its commentary Siddhä- 
ntacandrodaya in which in fact each member of a dvandva receives its own -tva suffix, 
concluding, “In fact, I have not come across the use of -tva just occuring at the end of a 
dvandva compound" This suggests that the variant cited by Johnston is less likely to be 
correct. That said, it may well be the form standing behind the Tibetan renderings in the 
RGV, namely ’grib pa med pa dang ’phel ba med pa nyid bstan pa and ’grib pa med cing 
phel ba med pa nyid bstan pa (see above note 7). Both of these Tibetan phrases contain 
the abstract suffix nyid (= tva) only once. 


Note that, of course, this terminology is not the only possible. In the Yogácarabhümi, for 
instance, TIERE (T. 1579 [XXX] 285b24) corresponds to na ... ürdhvam narvak (Bhat- 
tacharya 1957: 31.5). 


15 Johnston (1950: viii); Takasaki (1965: 88). Note that the Tibetan translations (see above 
notes 7 and 14) also only render nirdesa (= bstan pa), ignoring parivarta (usually le'u). It 
is theoretically possible that a translation of the AAN is included under a different title 
within some larger work. If this were so, however, this fact also seems to have escaped the 
attention of all Tibetan scholars who have written on the RGV. This seems to me most 
unlikely. 


Concerning the combination of nirdesa-parivarta, we do find two texts titled -nirdesapari- 
varta in the Mahäratnaküta collection, namely Trisarnvara-nirdesaparivarta and Ananta- 
mukhaparisodhana-nirdesaparivarta, alongside which we find quite a number of simple 
-nirdesas and simple -parivartas. For a brief study beginning to address the naming prac- 
tices of Mahäyäna sütras, see Yonezawa 2012. 


* Examples include the work of Bu ston (Ruegg 1973: 135-136; 63n2), or the Theg pa chen 
po rgyud bla ma'i tikä of Rgyal tshab rje (Jiang 2008). See also Bernert (2009), Shiu (2006: 
70n116). For a listing of Tibetan commentaries on the RGV, see the unpublished Kano 
(2006b: 593-600) and Burchardi (2006); the latter, though extensive, remains incomplete. 
For instance, the discussion list H-Buddhism on 4 September 2012 carried a note by Karl 
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evidence for the sütra than that already to be found in the RGV, I do not 
devote further attention to them.” The Chinese works, however, may be of 
some interest for studies on the reception of the sütra. Appendix 6 therefore 
provides a list of citations of the AAN in Sanskrit and in Chinese sources.” 


Three commentaries on the AAN in Chinese may once have existed, 


though none is (known to be) extant.” These are (or were): 


1. Fuzöfugengyö kaihotsu TITIR GAZE by Saicho Reis. 
2. Bujüngbulgamgyóngso 不 增 不 减 经 下 by Wönhyo 元 晓 .” 
3. TATRA by RE.” 


2 


2 


2 


2 


S 


D 


a 


Brunnhólzl making reference to the existence of a 172 folio commentary called Rgyud bla 
ma'i ‘grel pa by Pandita *Ratnavajra, grandfather (or uncle?) of the Kashmirian Sajjana, 
credited himself as a commentator on and one of the translators of the RGV into Tibetan 
(this commentary already mentioned by Kano, 2006b: 53n140; 594). See van der Kuijp 
Forthcoming. 


Note however that the RGV was translated into Tibetan repeatedly, and careful study of 
the citations of AAN passages in the works of Tibetan authors might uncover renderings 
of these quotations different from those now found in the Tanjur translation of the RGV 
credited to Sajjana and Rngog lo tsà ba. For one example, see the remark of Ruegg (1969: 
360n3; 1973: 104) on Bu ston’s rendering of the technical term jfianaguna as ye shes kyis 
bsdus pa'i yon tan rather than ye shes kyi yon tan, mentioned below in Appendix 2. 

There is at least one putative quotation of the AAN which does not in fact appear in the 
sūtra as we have it. In the Jin' gang xian lun 金刚 仙 论 , falsely attributed to Vasubandhu, we 
find (T. 1512 [XXV] 803b18-19): "IE LAE rp HB: PEHE EE e SE SES EHE Jak. See Ötake 
(2003-2004: 1.72). (The same in T. 1708 [XXXIII] 394b16-17 and T. 2196 [LVI] 661c21.) 
In view of this apparent misattribution I do not list this in Appendix 6. I likewise cannot 
identify the passage cited by Morita (1922: 16) as from the 起 信教 理 抄 4.12a (a Chinese or 
a Japanese work?), which cites paragraphs $4i and 15ii of the AAN by name, as do for 
example other commentaries on the "Awakening of Faith" such as the Kishinron Shoshutsu 
of Sonben, and thus even if I cannot identify Morita’s text, its genre is recognizable. 


Ono (1932-1935: 9.193bc). Shiu (2006: 71) is thus wrong to deny the existence of com- 
mentaries. 


T. 2180 (LV) 1139212; T. 2181 (LV) 1141b07; T. 2183 (LV) 1152c10; T. 2184 (LV) 1171b16. 
Although no copy has been discovered, the existence of manuscripts of this text in Japan 
at an early period is well documented: see Fukushi 2004: 130-163. I am grateful to my 
friend Funayama Töru for informing me of this study and sending me a copy of the 
relevant pages. 


T. 2183 (LV) 1152c11. I do not transcribe the text title or author's name since I do not 
know whether the author is Korean or Japanese; I doubt that he is Chinese. Thomas Sung 
Eun Kim, a post-doc working in Leiden, informs me that he is unable to trace such a 
name in Korean sources. Thus: the author may be Japanese, he may be unknown, or the 
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Nothing further is known of these works, although both Saicho and 
Wönhyo do quote the sütra in their extant works.” 

A question connected with the date of the AAN translation arises in 
relation to the Chinese rendering of the Ratnagotravibhäga, the Jiujing yi- 
sheng baoxing lun 3% *£ — R €f lE im, since the latter contains quotations 
which clearly demonstrate familiarity with the Chinese translation of the 
AAN, and not just its Indic text. The dating of the Chinese translation of the 
Ratnagotravibhäga, therefore, is pertinent to the question of the date of the 
translation of the AAN, which catalogues agree on dating to 520, as men- 
tioned above. However, the attribution and dating of the RGV translation, 
E modern scholarship generally attributes to Ratnamati (Lenamoti £j 
摩 提 ), is fraught with problems.” The oldest extant post-Bodhiruci cata- 
ine of Chinese Buddhist literature, the Zhongjing mulu 244 H 5% of 594, 
attributes the translation to the self-same Bodhiruci who translated the 
AAN.” Almost immediately thereafter, in 597, another catalogue, the Lidai 
sanbao ji ER = €t 31, on the contrary credits what appears to be the same 
translation to Ratnamati, initially assisted, however, by Bodhiruci. They 
then quarrelled, and each translated independently." The same is found in 
the Kaiyuan Shijiao lu RI CIEE.” This may, however, be mistaken, and it 


single reference we have may contain an error. Note that the title is the same as that of the 
(lost) work of Wónhyo, a possible source of confusion. 


^ Wonhyo’s use the of sūtra may be discussed in Lee 1988, a work I have not been able to 


see. For the citations in question, see the author index to Appendix 6. 


Ui (1959: 3-21) gives an extensive discussion, although I cannot always agree with his 

interpretations. 

*5 T. 2146 (LV) 141b14: Stee BRE. 

2 T. 2034 (XLIX) 86b23-24: 究竟 一 乘 宝 性 论 四 卷 亦 云 宝 性 分 别 七 乘 增 上 论 。 或 三 卷 。 於 趟 
KEHE - RUEFUBSS, listing it as a translation of Ratnamati (86b26-c1): 梁 武 帝 世 。 中 天 等 国 

三 藏 法 师 勒 那 摩 提 。… Ma ete BLA ° IE IAT FRERBRNE MERKE - 

BRHF, A BERE DEN RR AP At & BZ. Ui (1959: 3), followed by Takasaki 

(1999: 19), is wrong to say that this catalogue i is the oldest record of the translation of the 

RGV. 


? See Takasaki (1966: 7-9; 1999: 18-20). At T. 2154 (LV) 541b2, the text states there to have 
been a translation by Bodhiruci: 裤 性 论 四 卷 , and that it was translated by Ratnamati from 
the same original as the first: KA ° 初出, HSM AAA OAR ES SCR VAL RR. 
However it also attributes a translation with another title to Bodhiruci: T. 2154 (LV) 
540b6: X E —3E B Es Uds. 亦 云 : BEES CSRS bam, 或 三 卷 , 或 五 卷 。 於 趟 欣 宅 出 。 见 
TrUBERAS O n e A X HUI. The final attribution here, that an earlier and now lost 
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may be that there either never existed a translation by Bodhiruci, or that 
what was essentially a joint product ended up bearing only a single name. 
This leaves us with the question of the date of what we might, by conven- 
tion, term Ratnamatis translation. Since Ratnamati arrived in China in 508, 
the translation must date to this year or later. Takasaki claims the date of 
translation as “c. 511,” without providing any reason.” If this were to be cor- 
rect, we would have the difficulty of explaining how a translation of, let us 
say, 511 could cite passages from a scripture the translation of which was 
‘published’ by Bodhiruci only nine years later in 520. However, it is clear 
that there was at least at one point a very close working relationship 
between Bodhiruci and Ratnamati," and whatever the date of translation— 
or perhaps better, publication—of the Jiujing yisheng baoxing lun, there is no 
question that in its redaction the Chinese translation of the AAN was 
closely consulted. 

Very clear evidence for this relation between the Chinese translation of 
the Ratnagotravibhaga and the AAN is found in the latter’s $$11-12. In the 
first place, while the Sanskrit quotations corresponding to the sütra here are 
found widely separated in the Sanskrit text of the Ratnagotravibhäga, the 
Chinese translation of the Ratnagotravibhäga gives both passages continu- 
ously, and almost verbatim with the Chinese text of the AAN as we have it. 
Moreover, in $12 of the transmitted text of the AAN we find the term shi- 
jian deng + [3] &, representing the Sanskrit *loka-pradipa. The Sanskrit 
Ratnagotravibhäga here has merely pradipa (and the Tibetan rendering has 
the corresponding mar me), while in this context no sense could be derived 
from loka-pradipa, an epithet of the Buddha ("lamp of the world"). The 
Chinese translation of the Ratnagotravibhäga, however, like the AAN, has 
here shijian deng tł fal. It is significant to note that both Chinese transla- 
tions of the *Mahäyanadharmadhätunirvisesa have deng X, which suggests, 
if it does not indeed prove, that the Indic texts known to the author and 


catalogue, the Baochang lu € I$, spoke of two translations, appears to be an error; see 
also T. 2154 (LV) 637b5. For the attribution to Ratnamati see T. 2154 (LV) 608c28-609a1. 


Takasaki (1966: 7). Funayama Töru suggests to me that he may have taken this idea from 
Tsukinowa (1935), or Ui (1959: 21), who suggests on dubious grounds that the RGV may 
have been translated between 511-515, the latter date hinging on suppositions about 
Ratnamati's date of death. 


29 


? The best discussion I have seen of the working relationship between the two, with special 


focus on the Shidi jing lun 十 地 悉 论 , is Otake (2005: 20-29). 
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both Chinese translators of this text also read pradipa. Another piece of evi- 
dence presents itself in $21i, where the Sanskrit text of the Ratnagotravibha- 
ga corresponds only to the latter portion of the Chinese of the AAN, while 
the Chinese of the Ratnagotravibhdga corresponds to the entirety of the 
AAN text. In the following section $21ii, the Chinese text of the AAN intro- 
duces the notion of the icchantika, something absent from the Ratnagotra- 
vibhäga’s quotation in Sanskrit. All of these points taken together indicate 
that Bodhiruci's translation of the AAN was known to the translator(s) or 
redactor(s) of the Ratnagotravibhäga in Chinese.” 

Aside from the RGV, our sole independent Indian source for the AAN is 
the *Mahayänadharmadhätunirvisesa (MDN), extant in two Chinese trans- 
lations.” The relation between this text and the RGV raises a number of 
questions. Although Takasaki accepts the traditional attribution to the puta- 
tive author of the RGV itself, *Saramati,” there is some confusion about the 
Chinese translator of the MDN. Both Chinese translations are ascribed to 
the late-seventh century Khotanese monk *Devendraprajfia 提 去 般若 ， 
though the two are clearly by different hands," and only the first, T. 1626, is 
to be attributed correctly to *Devendraprajfia." In any event, there can be 


`l It is not likely that the Sanskrit text of the RGV available to its Chinese translator(s) itself 
contained these variations, in light of the overall pattern of dependence seen throughout. 

? Found in T. 1626 (MDN,) and T. 1627 (MDN;), both of which bear the same title, Da- 
sheng fajie wuchabie lun KRIER Æ Hl im. Perhaps the most detailed discussion of the 
text to date is Takasaki (1999: 36-48). See also, inter alia, Tagami (1965, 1986). Note that 
the Sanskrit title, often given as *Mahäyänadharmadhätunirvisesasästra, is a complete in- 
vention, which could correspond to the Chinese, but for which, as far as I know, there is 
no evidence. Johnston (Johnston and Bailey 1935: 79) writes Dharmadhätvavisesäsästra, 
which (without Mahäyäna, of course) would equally well correspond to the Chinese. (He, 
as others [e.g., Péri 1911: 353], apparently follows Nanjio (1883, number 1258), who was 
more cautious than others, writing Mahäyäna-dharmadhätv-aviseshatä (?)-sästra.) I 
would at least suggest, in any event, that the element °sästra is unlikely to be correct. Zim- 
mermann (2002: 89) writes that this text “is based on the 佛 性 论 ” but the Foxing lun 佛 性 
im was composed in China (Hattori 1955); this must be a misprint for tii = RGV. 


Takasaki (1999: 37) considers the common authorship of the two texts to be obvious (ma- 
giremonai), while earlier (1966: 45-46) he was considerably less conclusive. On this 
author and his name, see Appendix 3. 

* According to Forte (1979: 297n3), referring implicitly to T. 1627 (XXXI) 896b18-19, T. 
1627 must post-date the compilation of the Kaiyuan Shijiao lu bi 76 T$ ALEX catalogue in 
730; so also Takasaki (1999: 46). 

Takasaki (1999: 40) and elsewhere takes the name to be Devaprajfia, but see Forte (1979: 
289-290) (apparently unknown to Takasaki). 
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no question that the MDN is both an authentic Indian work, and to some 
extent independent of the RGV. In the narrow frame of reference of the 
AAN, that evidence comes not only from the manner of translation of 
quotations, but from the fact that, corresponding to our $17ii, the MDN 
quotes a passage from the sütra not quoted in the RGV. When the MDN 
quotes the AAN, however, it nowhere does so by name; it is therefore inter- 
esting to note that while the commentary on the MDN by a direct student 
of the translator *Devendraprajfia, Fazang ik (643-712) (Dasheng fajie 
wuchabie lunshu bing xu KAGE FM ze Fil iw Hit Hr, T. 1838), does quote the 
AAN by name (see $$ 10iii, 13ii, 14i in Appendix 6), these citations are all 
based on the Chinese translation of the RGV, and not on the MDN. 

While these clues tell us something about the existence and state of the 
AAN in India, as I suggested earlier, little can be said with certainty about 
the absolute chronology of the text. Moreover, despite some efforts to offer 
hypotheses concerning the chronologies of the so-called Tathägatagarbha- 
sütras as a group, even relative determinations are often fraught with dif- 
ficulties. However, based on considerations of style and presentation, it 
seems to me most likely that the AAN does not repesent a particularly early 
phase of the development of the ideas it discusses. The primary ground for 
this conclusion is the terse manner in which it introduces each of its key 
terms, almost without exception free from explanation or argument. The 
authors of the AAN evidently felt no need either to explain or defend their 
use of technical terms, which they consequently obviously expected their 
audience to already understand. The terms I have in mind here start with 
the basic term sattvadhátu, “realm of beings; which the Buddha uses in 
answer to Sariputra’s question concerning “the mass of beings, the ocean of 
beings” ($$2-3ii) While one might argue that the context sufficiently 
explains what the Buddha means here by “realm of beings,” his immediately 
following "single dharma-realm" ($4i) remains opaque. However, one could 
once again argue that it is indeed clarified when the text, beginning at $8ii, 
discusses the “single realm? This term in its turn is ‘clarified’ as equivalent 
to the ultimate truth, paramartha, and to the tathägatagarbha and dharma- 
käya, both of which appear here without further explanation ($10iii). This 
term dharmakäya is deployed in order to argue that the three modes of 
being—ordinary being, bodhisattva and buddha—are in fact one, but the 
basic idea of dharmakäya appears to be assumed by the text. What I would 
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argue is most important, however, in terms of the likely relative chronology 
of the text is that the term tathägatagarbha itself is entirely assumed by 
AAN. 

When one compares the presentation in the AAN with those in the 
Tathägatagarbha-sütra and Srimaládevisirnhanáda, it is clear that these 
latter, albeit considerably longer, works indeed argue for their positions, 
while the AAN simply asserts them. Both the relation of the AAN with the 
Tathägatagarbha-sütra and the Srimaladevi and the fact that it post-dates 
these texts seem to me to be virtually certain.” As is well known, the Tatha- 
gatagarbha-sütra provided the overall structural impetus of the RGV, but 
this very fact has also led to the Tathägatagarbha-sütra itself having been 


*6 So too Oda (1993: 576 [36]). The opinion is, however, not universal; Takasaki (1975b: 235) 
speaks of a sequence from the Tathägatagarbha sütra through the AAN to the Srimala- 
devi, and (pp. 242) offers as examples the reliance of the Srimaladevi’s avidyavasabhümi 
on the AAN’ discussion of the beginninglessness of ägantukaklesa, and (1974: 83) the Sri- 
mälädevi passage cited in the note to $15i(a) as another example of that text's reliance on 
the AAN. Takasaki (1974: 111-121) elaborates his arguments for the priority of the AAN, 
but I remain unconvinced. Srisetthaworakul (2010: 63) probably simply follows Takasaki 
(and also adopts without caveat the term ‘'nyoraizö sambukyö, for which see above note 
2). I do not understand Matsumotos view in his 1983 paper. He says once (p. 404 [49]) 
that he shares Takasaki’s opinion of the relative chronology of the texts, as well as Taka- 
saki’s view that the Jfianalokalamkarasütra was composed between the two (#4 3: 7- Z 
DEZEMLT, "PAE. MA E OE SR Ze BD). However, in a note he later says (389 
[64] n38) that he believes the AAN to be later than the $rimälädevi because of its Sastric, 
which is to say philosophically abstract, character EN © PIAP. e AE 以 
PERDIET, ZOH eat UU Tas eZ ví, CORKO MAIS, FTH 
THES DAP K 0 EER AIR, R5, BSR DB ci 2 SEPEO E Se C fb 
ZORROT, aE IK C & AL). I have not studied the J£analokalamkàrasütra, now 
available in Sanskrit, but my initial impression is that it should post-date the AAN. 
Possible connections with the Mahayana Mahäparinirväna-mahäsütra are much harder 
to sort out, chiefly on account of the very complex textual history of this sütra. At one 
point it was held that the Mahayana Mahäparinirväna-mahäsütra went so far as to quote 
the Tathägatagarbha-sütra by name (Zimmermann 2002: 88n190, 137n204[5], Takasaki 
1974: 138), but new research indicates that the reference is rather to the Mahäparinir- 
väna-mahäsütra itself (Radich 2015). Zimmermann (2002: 90) earlier held that two other 
texts also cite the sūtra, the Arigulimäliya and the *Mahäbherihäraka, but this too may be 
rather a generic reference. On the former text see Kano (2000); for the latter, see Suzuki 
(2002), who terms it the latest of the “Mahäparinirväna-sütra group; in which he 
includes the Mahäparinirvana-mahäsütra, Mahämegha, Angulimäliya and the *Maha- 
bherihäraka. The most detailed considerations on the relative dating of these related texts, 
including the AAN, are those found now in Radich (2015) which, however, deal primarily 
with questions of relative chronology with respect to the Mahäparinirväna-mahäsütra. 
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read— not only by modern scholars— primarily through the lens(es) of the 
RGV. Even if Zimmermann is not right that the Tathägatagarbha-sütra is 
the first source of the term tathägatagarbha,” his archaeological dissection 
of the history of the text makes it abundantly clear that its various versions 
available to us in Sanskrit quotations, two Tibetan translations and two 
Chinese translations demonstrate the struggles its authors and/or editors 
had with defining and expressing their nascent and developing ideas. The 
very fact that not everything they say coheres with everything else they say, 
and that some of what they say appears to lead in directions they would not 
have wished (in particular, in regard to the implications of similes), suggests 
a state of evolution of ideas that is immature and in progress, still cooking, 
as it were.” In contrast to this, the AAN is simple; it assumes a great famili- 
arity with ideas, rather than arguing for any given stance. Moreover, 
although it makes ample use of highly pregnant doctrinal terminology, it 
never feels a need to explain any of it. This is manifestly not the case in the 
Tathägatagarbha-sütra. This contrast places almost beyond doubt the sug- 
gestion that the Tathagatagarbha-sütra predates the AAN. Although the 
matter is somewhat less clear, I believe that the case is the same with the $r7- 
mälädevi. Oda, for instance, points to the example of the AAN’s identifica- 
tion of the sattvadhätu and the dharmakäya through the intermediary of 
the tathagatagarbha, saying that it “takes as a given what the Srimaladevi 
was at pains to define"? As is evident in the many cases in which I have 
cited passages from the Srimaladevi in the notes, there is frequently a close 
relation between the wordings of the two texts, suggesting to my mind that 
the authors of the AAN may have been familiar precisely with the Srimala- 
devi itself. 


? Zimmermann (2002: 32). If he is right about this, then there is no question that the 


Tathägatagarbha-sütra is the oldest tathägatagarbha text. Radich (2015), however, argues 
very convincingly that it is instead the Mahäparinirväna-mahäsütra which should be con- 
sidered the prime innovator or, as he explains, “our earliest tathägatagarbha text,’ in the 
sense that it is the earliest such text now available to us. 


* I include within this consideration Zimmermann’s suggestion (2002: 21) that mention of 


sattvadhätu and, as he writes, (citta)prakrtilägantukaklesa could be later additions to the 
text in the course of its development. This, if correct, suggests in its turn that the authors 
of the AAN knew a fuller, more developed form of the Tathägatagarbha-sütra rather than 
an earlier (?) or less developed form. 


? Oda (1993: 576 [36]). 
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All of this does not necessarily mean that the AAN post-dates the Tatha- 
gatagarbha-sütra and the Srimaladevisimhanada, for it could still theoreti- 
cally be the case that some earlier literature, some ‘third source; which 
could no longer exist, provided the context lacking in the AAN itself, 
although one must confess that at a certain point such reasoning seems to 
become somewhat too fastidious. Be that as it may, what this necessary 
doctrinal background was will, I believe, become clear through an examina- 
tion of the sütra, as will the likelihood that the authors of the AAN were 
indeed familiar either with the Tathagatagarbha-sütra and the Srimaladevi- 
sirnhanäda, or with some very, very similar literature. 

How to situate the AAN more broadly still remains unclear. Takasaki 
asserts that the usage of the category of the ten perfections ($14ii) places the 
sūtra in the lineage of the Buddhdvatamsaka sūtra, and associates it with 
the Yogäcära school.“ This, however, seems to me to be reaching too far. In 
the first place, as is typical of the text's absence of elaboration of terminolo- 
gy which plainly is simply assumed by its authors, we have nothing more 
than a mere mention of “ten perfections,” without any specification of the 
itemization of these ten. Classical Buddhist doctrine knows at least two 
different sets, however, that associated most closely with the Dasabhümika- 
sütra (included in the Buddhavatamsaka corpus) and that belonging to the 
Theravàda." In the latter tradition the category of ten perfections is known 
already to the Buddhavamsa and to the Vimuttimagga," and therefore is 
probably chronologically prior to the composition of the AAN, or closely 
contemporaneous to it. However, even in Mahayana sources the term "ten 
perfections" is not limited to the Buddhavatamsaka literature. Mention ap- 
pears in a portion of the Large Perfection of Wisdom text translated into 
Chinese in the sixth century," and much more prominently in the Aksaya- 
mati-pariprcchà of the Mahäratnaküta collection, where a set of ten is 


“ Takasaki (1999: 325n22), and somewhat less assertively in (1975a: 378n24). I think there 
is little need to engage the suggestions of Shiu (2006: 82-87), which without any detect- 
able logic suggest origins for the AAN from Andhra to North India to Central Asia (1). 

^ See Mochizuki (1932-1936: III.2367c-2369b); Eimer (2006: 107-118); Furuyama (1997); 
Suzuki (1999). 

? Katsumoto (2002). The version found in the Jätaka commentary (Suzuki 1999, quoting 
from the Nidänakathä), is borrowed from the Buddhavamsa (Norman 1983: 79). 

? T. 231 (VIII) 705c10. The term is found in Sanskrit in the Paficavirnsatisahasrika Prajna- 
paramita (Dutt 1934: 225.8). 
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discussed at length." The category also appears in the Gunäparyantastotra 
of Triratnadäsa and its commentary by Dignäga, a text which otherwise 
shows no association with the Buddhavatamsaka.* Knowing that we can- 
not necessarily associate the AAN with the Buddhavatamsaka traditions on 
the basis of the mere appearance of the term 'ten perfections does not in 
itself help us locate the text more broadly, of course.“ Nevertheless, for 
other reasons Takasaki's idea is not wholly fanciful; there are some cases in 
which the AAN does seem to have at least some doctrinal similarities with 
expressions in the Buddhdavatamsaka literature, such as the reference to 
dharmavasitä in $4i(i). The question requires further study. 


Doctrine 


Turning now more directly to the contents of the AAN, the Buddha’s inter- 
locutor is the ubiquitous Sariputra who, however, as is usual in such Maha- 
yàna scriptures, speaks rarely, in fact only twice. The question which moti- 
vates the Buddha's discourse at the outset concerns the extent of the mass of 
beings in the universe, the sattavadhatu: does this expand or contract? In 
other words, the basic question which frames the discourse is, does the 
number of beings in sarhsara increase or decrease?" The short answer is 
that it does not, the reason lying in the fundamental nature of reality. The 
Buddha’ response, constituting the body of the scripture, falls into two logi- 


^ T. 310 (45) (XI) 648c9-649b7. 


* See Uno (1992). The category appears from verse 12, and comprises: dana, sila, ksänti, 
virya, dhyana, prajfià, upäya, pranidhäna, bala and jfiana, indeed the same 10 as in the 
Buddhavatamsaka. The information that this text has no [other?] particular affinity with 
the Buddhdvatamsaka I owe to Jens-Uwe Hartmann (personal communication), who is 
editing the text along with Michael Hahn. 

A 


a 


It may be germane to mention that Zimmermann (2002: 56) considers the Saddharma- 
pundarika and the Tathägatotpattisambhavanirdesa to be the texts “most closely related 
to the [Tathägatagarbha-sütra]”; the latter of these forms part of the Buddhavatarnsaka 
collection. By “most closely related” here, Zimmermann means: as sources, since he 
earlier says (p. 54) that the Tathägatotpattisarmbhavanirdesa “may have been the proto- 
type for the authors of the [Tathdgatagarbha-sitra]. 


" On the question of whether there is an end to sarhsara, see, from a point of view filtered 


through the lens of Gelukpa scholasticism, Lopez (1992). For an extensive discussion of 
the question of the expansion or contraction of the two realms in East Asian Buddhist 
scholasticism, see Morita (1922). 
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cal halves, the first focusing on mistaken views (*mithyä-drsti) which arise 
from the basic mistake in view about the sattvadhätu, the second taking up 
more directly the nature of this sattavadhätu, the realm of beings, and the 
concepts to which this is related, namely the dharmakäya, the dharma- 
dhátu, and the tathägatagarbha. We might see the division between the two 
halves coming around $10i, where—I would suggest: not coincidentally— 
we find the first quotation of the text in the RGV. It is this limitation of quo- 
tations to the second half of the text which has led to scholarly disregard for 
the sütra's presentation of wrong views and, in my view, consequent mis- 
understanding of the overall nature of the text. 

It is not my goal here in this Introduction to expound and explain the 
AAN in its entirety; the annotated translation should serve this function. 
Rather, in what follows I seek to highlight some of the interesting issues 
raised by the text, the first of which concerns its vision of ‘wrong views. A 
number of indications suggest that the AAN's presentation of wrong views 
is indebted, perhaps even directly, to that in the Brahmajala-sütra and its 
well-known presentation of sixty-two wrong views (or rather, following 
Anälayo [2009: 190], sixty-two grounds for the formation of views). The 
first indication is visible in the version of the Brahmajala-sütra in the Dir- 
ghägama, preserved only in Chinese and generally agreed to be a Dharma- 
guptaka text. There, in the first three views of eternalism we find that some 
hold the self and the world to be eternal, sasvata, 3X X tit [Hi Hf. They 
reach this conclusion on the basis of recalling, successively, twenty, forty 
and eighty aeons of the evolution and devolution of the cosmos, during 
which they observe that “beings in that [universe] did not increase and did 
not decrease,” E rpg EET ji.” The same is found in the citation of the 


^? T. 1 (21) (I) 90211-12, 19, 27. Note that while this is clearly a negative thing for the 
authors of the AAN, they also assert the beginninglessness of the universe. These two 
notions are positively connected for example in a sentence from the Sütrasthàna of the 
Caraka Sanhità 30.27, so 'yam äyurvedah säsvato nirdisyate anaditvad ..., “this Ayurveda 
is taught as eternal since it is beginningless? 


T. 1 (21) (I) 90214, 21, 29. See Anälayo (2009: 188) for a translation in English. Similar 
expressions are as old as the oldest Upanisads, as for instance we read in the Brhadäranya- 
ka 6.2.2: vettho yathäsau loka evam bahubhih punah punah prayadbhir na sampüryatà3 
iti, "Do you know how the world beyond is not filled up, even as more and more people 
continuously go there?" (Olivelle 1998: 145). See also Brhadäranyaka 5.1.1 and Chändo- 
gya 5.10.8. 
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section of the sütra on views in the *Säriputräbhidharma & TRIB Bay ERA ii 
also perhaps a Dharmaguptaka text.” Therefore, in the Das 
recension of the Brahmajäla-sütra, wrong views about the eternality of the 
world—views mentioned in the AAN—are directly connected to the 
absence of increase or decline in the number of beings in existence, provid- 
ing precisely the connection taken as the basis of the Buddha's preaching in 
the AAN. What is more, the AAN repeats for each set of views it sets forth 
the logical implication of one set for the next, saying "these ... views and 
those ... views are inseparable, like a gauze net,’ that is, like a jala, the very 
term appearing in the title of the Brahmajála-sütra." It seems abundantly 
clear, then, that both in the logic of its overall problematic and in a particu- 
lar key term it employs as a metaphor, jala, the AAN bases itself on the Bra- 
hmajäla-sütra. What is of further interest is that while we can identify the 
particular wording with "increase and decrease" in the Dharmaguptaka Dir- 
ghägama version of the Brahmajala-sütra and in the *Säriputrabhidharma, 
it is not found in the Pali recension of the Brahmajála-sutta, the (Müla)- 
Sarvästiväda version quoted by Samathadeva in his Upayika Abhidharma- 
kosatikà," the independent translation of the scripture in Chinese (Fan- 
wang liushi'er jian jing 55387x-F- — ALAR),” or an independent translation of 
the sūtra in Tibetan.” This might suggest a special connection of the AAN 
with the Dharmaguptakas, but, since we do not have access to versions of 
the Brahmajäla-sütra from across the Buddhist sectarian spectrum, such a 
conclusion may be premature. 

Ihe section on views in the AAN begins in earnest in $5i and continues 
through $8i. As just mentioned, each set of views is said to lead further on- 
wards to the next set, that indeed one view or set of views implies the next 
inevitably: they are intertwined like the threads of a gauze fabric, a jäla or 


5 T 1548 (XXVIII) 656c12-13, 20, 28. See Bareau (1950). 


°' Anälayo (2009: 219) points out that jala has been interpreted differently in various tradi- 


tions which have transmitted versions of the Brahmajála-sütra, and that these do not 
always agree with each other. This disparity of interpretation does not, however, affect the 
point I am suggesting here. 

Text 3050 (Honjo 1984: 38-39): Derge Tanjur 4094, mngon pa, ju 143b7; Peking Tanjur 
5595, mngon pa’i bstan bcos, tu 165al. 

* T 21 (I) 266a16ff. 


54 


5; 


D 


Tshangs pa'i dra ba'i mdo, Derge Kanjur 352, mdo sde, ah, 7344. 
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net. Although the text repeats this poetic image again and again, I confess 
that, at least for me, while individual views may, in most cases, be identifi- 
able, the implied logical linkage between these listed views often remains 
unclear. 

The text begins with the view that the realm of beings, the sattvadhätu, 
decreases. The reason this comes about is that, hearing that the Buddha 
attained nirvàna, persons may conclude that this led to a decrease in the 
realm of beings, that is, that the number of beings in samsara has decreased 
by at least one. This is the fundamental error, from which all else proceeds. 
It leads in the first place to a set of three views, namely “1. The view of 
annihilation, that is, that there is absolute exhaustion. 2. The view that there 
is extinction, that is, precisely nirväna. 3. The view that there is no nirväna, 
that is, that this nirvana is absolute quiescence.” The first view here seems to 
refer to the notion of ucchedaväda, while the second points to a “hinayän- 
istic" view of nirvàna as complete cessation, but what the difference be- 
tween these two views is remains unclear to me. What is meant by the third 
view, if I have even understood the laconic Chinese correctly, is moreover 
also not clear to me. Be that as it may, these views as a set lead toward a 
further set of two views, namely: “1. The view devoid of desire [for nirvàna]. 
2. The view of the absolute nonexistence of nirvana.” The first seems to 
mean that, having concluded that nirvàna is not real, beings cease to strive 
for it, while the second seems to repeat the third item of the former set, and 
as such once more remains unclear to me. These two lead onwards to a 
further two: *1. The view of attachment to practices and observances. 2. The 
inverted view through which one conceives of the impure as pure” While 
these two are, on the one hand, well-known examples of error and as such 
clear in themselves, at the same time their connection to the previous set of 
two is far from obvious. Be that as it may, they in turn generate six views: 
“1. The view that the world has a beginning. 2. The view that the world has 
an end. 3. The view that beings are an illusory creation. 4. The view that 
there is neither suffering nor pleasure. 5. The view that beings [produce] no 
(karmically significant) activity. 6. The view that there are no noble truths? 
Once again, these views, or at least most of them, are in and of themselves 
known and as such clear, while their logical connection to what precedes 
them is less so. The list begins with the old ideas that it is an error to think 
that the world either begins or ends (for this, see below), but goes on to list 
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ideas which seem to me to be, at least from a Mahayanistic $ünyavadin 
point of view, on the whole correct doctrinal stances. If beings are not illu- 
sory creations, what are they?? They can hardly be asserted to be real in any 
ultimate sense. The danger of the fourth view is obvious, as it can lead to 
antinomianism, but again, from a Mahäyänistic point of view aware of a 
sünyavädin critique, it seems perfectly orthodox. The fifth view is very hard 
to understand, and I would not like to base an argument on my guess as to 
its meaning. The sixth view from one perspective seems equivalent to the 
claim that the Buddha's message in toto is false. But once again, at least 
from some Mahäyäna standpoints, one might well say just this. 

The following set of views sets out the idea that it is erroneous to accept: 
“1. The view that nirväna was initially produced. 2. The view that without 
causes or conditions suddenly [something nevertheless] exists" The text 
itself analyzes the problem here: "These two types of views cause beings to 
lack the aspiration to desire and the aspiration to diligence [to cultivate] 
good qualities? The two views that nirvàna was initially produced and that 
without causes or conditions suddenly something nevertheless exists pro- 
duce all that is dangerous, "all forms of defilements caused by ignorance; 
and in turn produce all other wrong views altogether. Here we come to the 
ultimate problem identified by the AAN with regard to these wrong views: 
holding wrong views will lead one to conceptualize reality in a wrong way, 
and this in turn will quench one’s energy to practice and cultivate oneself 
spiritually, and thus will vitiate the path itself. This seems to be the closest 
that the text comes to actually advocating practice, yet even here it does not 
directly advert to any specific areas of cultivation or suitable techniques. To 
reiterate this message, then: wrongly conceiving of the nature of the realm 
of beings—which is to say ultimately, of the single realm, the ekadhatu— 
leads to the utter rejection of all correct visions of reality, rendering the 
Buddha' message and path null and void. 

It is important to observe in this context that the opinions cited in the 
first half of the sütra seem, in so far as I can identify them, to be positions 
which might be held equally by Buddhists and non-Buddhists. Some of the 
positions, such as “attachment to practices and observances,” seem ipso 
facto to refer to non-Buddhist positions. Whether the text was therefore 
intended as some sort of missionary document seems to me, however, to be 


5 See however the note to $6(f). 
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questionable, especially since so much of its overall dynamic assumes so 
much of the system-internal discussions found in other Buddhist texts such 
as the Tathägatagarbha-sütra and the Srimälädevi, as I have argued above. 

One of the central points of this discussion is nothing other than the 
basic position of the realm of beings. What, then, is this realm of beings, 
this sattvadhätu, a correct understanding of which is so very vital for the 
AAN? 

The term sattvadhätu, with the ordinary meaning of ‘the collectivity of 
living beings; is not particularly rare. Although it seems to be a primarily 
Buddhist term, it does occur in other contexts. ^ A common-sense under- 
standing of the nature of existence, of samsära, is that beings, sattva, exist in 
sarhsära and attain liberation in nirväna. This, for instance, is certainly the 
notion underlying a passage in the Vajracchedika:” 


However many living beings are comprised in the total aggregation of 
living beings, be they born from eggs, or born from wombs, or born 
from moisture, or arising spontaneously whether having physical 
form or being non-material, whether having apperception, or lacking 
apperception, or neither having apperception nor lacking appercep- 
tion—however the realm of living beings [sattvadhdtu] is defined 
when one defines it—I should bring all of them to final extinction in 
the realm of extinction [nirvanadhätu] without substrate remaining. 


Here the sattvadhdatu as the realm of beings is contrasted with the opposite 
state, that of the realm of nirvàna, without any hint of a commensurability 
between the two. 

Ihe question our sütra raises implicitly occurs elsewhere explicitly, how- 
ever, and is clearly not an innovation of the AAN. For instance, in the 


°° At least I have noticed it in the royal inscription cited by Sanderson (2009: 71n85), in 
which the term sakalasattvadhátu appears to mean simply all persons, although techni- 
cally we might understand it to mean all beings. There does not appear to be an term par- 
allel to sattvadhätu in Pali. Note however the parallel expression also found in inscrip- 
tions, sakalasattvaräsi, for which see Schopen (1979/2005: 228). 


Harrison and Watanabe (2006: 114,1-4): yävarıtah satvah satvasamgrahena samgrhitah 
andajä và jaräyujä và samsvedajà và upapädukä và rüpino và arüpino và samjfiino và 
asarnjnino và naiva samjfiino násamjfiinah yavat satvadhätuh prajfiapyamànah prajfia- 
pyate te mayä sarve anupadhisese nirvänadhätau parinirväpayitavyäh. Translation Harri- 
son (2006: 142). 
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Mahävastu, which certainly predates the AAN, we find Mahä-Käsyapa 
asking Mahä-Kätyäyana the following: 


If, Son of the Victor, there are a great number of Perfectly Awakened 
Ones, and each Perfectly Awakened One brought a limitless number 
of beings to nirvàna, would not they in a short time have brought all 
beings to nirvàna? In this manner this world would become entirely 
empty of everything, free from all beings. 


The answer is that there is no limit (paryanta) to beings. The ‘arithmetic’ 
behind this ‘calculation; although left implicit, is quite simple: substracting 
from infinity leaves infinity remaining, just as adding to infinity yields the 
same.” Because the universe is beginningless and beings infinite, depletion 
and expansion are not possible. Similarly the Sarighatasütra, although 
perhaps not for the usual reasons of politeness, asks substantially the same 
question three times: ? 


There are beings, Sarvasüra, who speak as follows: “Day and night the 
Tathagata liberates many beings from samsara, but still the realm of 
beings does not diminish. Many make vows toward awakening, many 
are reborn in the heavens, many attain extinction—so why do beings 
not diminish?” 
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Senart (1882-1897: i.126.5-8): evam ukte äyusmän mahäkäsyapo àyusmantam maha- 
katyäyanam uväca || yadi bho jinaputra [em. Tournier] ettaka samyaksambuddha eko ca 
samyaksambuddho aparimitän satvä parinirväpayati nanu acirena kälena sarvasatvan 
parinirvapayisyanti | evam ayarı lokah sarvena sarvasünyam bhavisyati sarvasatvavira- 
hita iti ||. See Skilling and Saerji 2012 on bho jinaputra. 


The Abhidharmakosabhäsya of Vasubandhu, in discussing the triple realm of desire, form 
and the formless, reflects this kind of thinking when it says (Pradhan 1975: 113.22-24, ad 
IIL3): traidhátukanàm anto nästi | yavad äkäsamı tävanto dhätavah | ata eva ca nasty 
apürvasattvaprädurbhävah | pratibuddhotpädam casarhkhyeyasattvaparinirvane pi nästi 
sattvanam pariksaya äkäsavat, “There is no end to the triple realms. The realms extend as 
far as space, And precisely for this reason, there is no appearance of beings who did not 
exist previously, nor even in the face of the parinirväna of uncountable beings when a 
buddha appears [in the world] is there the disappearance of beings, as with space? 


Canevascini (1993: $144; p. 63, the Sanskrit from von Hinübers unpublished edition): 
santi sarvasüra satva ya evam kathayanti | rätrindivam tathägato bahüni satvani samsärät 
parimocayati | adyapi satvadhätuh ksayam na gacchanti [sic] | bahavo bodhaya pranidha- 
nam kurvanti | bahavah svargaloka upapadyante | bahavo nirvrtim anupräpnuvanti | atha 
kena hetunä satvanam ksayo na bhavati | 
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The question is asked again in almost the same terms: 


[Some beings stood before the Buddha, and] they asked the Blessed 
One: “Day and night, Blessed One, the Tathägata liberates many 
beings from samsara, but still the realm of beings knows no decrease 
nor increase. What is the reason, Blessed One, what is the cause that 
these beings display arisal and destruction in equal measure?" 


Finally, when the question is asked for a third time by the bodhisattva Bhai- 
sajyasena, the Buddha offers some sort of answer, which however hardly 
seems coherent." The AAN for its part does offer a coherent, if indeed 
rather abstract, reason for its claim. Its answer, however, is not based on the 
type of arithmetical reasoning outlined above, but upon a revisualization of 
the question— albeit, again, an implicit one. 

The central concept of the AAN—or one of its central concepts—re- 
mains precisely the denial of the possibility that the grand total of the num- 
ber of beings in the universe could increase or decrease. This is an old no- 
tion in Buddhist thought, although the reasoning which leads to the conclu- 
sion is not, as I have suggested, necessarily always the same. Although ex- 
pressed in different terms, this denial appears to be the idea, or a parallel to 


*' Canevascini (1993: $171; p. 70): bhagavantam pariprcchanti sma | bahüni bhagavanı 
satvani rätrindivas tathägatah sarnsärät parimocayati | na ca satvadhätor ünatvam va 
pürnatvam và prajfiayate | ko bhagavan hetuh kah pratyayah yat te satvà samänä utpäda- 
nirodham darsayanti | 
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For the passage see Canevascini (1993: $184-185; p. 74-75), and for a keen observation 
his comment on $144 (p. 144): “The answer the Buddha finally gives ... certainly does not 
contribute to diminish the validity of the objection: his reply (after exhaustion of merit 
new merit is accumulated) can only imply that beings are reborn in good lives (for 
instance in some pure buddha-field) after having accumulated enough merit and that they 
are reborn in this world after the exhaustion of that merit. The answer does not meet the 
objection that beings who have become extinct cannot be reborn at all; it would be only 
acceptable if this text did not promise deliverance but only many good rebirths and this is 
certainly not the case as the question itself correctly states. The weakness of the answer 
might point to an author of these passages who had quite a confused idea of the Buddhist 
doctrine of salvation: he probably could not figure out that deliverance from samsara, 
extinction means just the end of the process of rebirth. On the contrary, for him these 
terms probably meant a temporary condition of suspension of the rebirth process in 
samsara .... In fact, as a whole the Sanghätasütra is a baffling text, since whatever coher- 
ence it might have is far from immediately obvious. While such might be said of a number 
of Mahayana sütras, the Sarighátasütra seems to present an extreme case. 
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the idea, expressed in the following passage from the Udäna, a text which 
belongs to the older strata of Pali literature? 


As an example, monks, in the world rivers flow into the ocean and 
showers fall from the sky, but one does not thereby discern a decrease 
or an increase of the ocean. In precisely the same way, monks, 
although many monks attain perfect nibbàna in the realm of nibbàna 
without remainder [anupädisesa nibbanadhatu], one does not there- 
by discern a decrease or an increase of the realm of nibbàna. 


The question underlying this discussion is whether the extent of nirvàna 
changes as beings attain liberation, or in other words, whether as beings 
transition from sarnsàra to nirvana the latter, at any rate, grows larger, to 
which the Udäna responds in the negative." The correlate of this, however, 
would be a question about the extent of sarnsara, that is to say, the number 
of existing beings, and this is the notion captured by the term sattvadhatu. 
In contrast to the meaning of this term in its common usage, a usage in 
which it indicates in a straight-forward manner the entirety of beings, a 
number of texts, including the AAN, play (although certainly not humor- 
ously) with the term sattvadhatu, and especially with the polyvalency of the 
term dhätu, which has a rather wide semantic range. Here the relevant foci 
of the term are its sense of ‘realm’ on the one hand, and ‘element; quintes- 
sence, essential core’ and possibly ‘motivating factor, ‘cause; on the other. 
Indian Buddhist scriptures contain a number of examples of explicit manip- 
ulation of this key term. The Perfection of Wisdom literature, which 


© Steinthal (1885: 55,29-34 = 5.5.5): seyyathapi bhikkhave ya ca loke savantiyo mahdsamud- 
dam appenti ya ca antalikkhä dhàrà papatanti na tena mahäsamuddassa ünattam và 
pürattam và pafifiáyati evam eva kho bhikkhave bahü cepi bhikkhü anupädisesäya nibbà- 
nadhätuyä parinibbäyanti na tena nibbänadhätuyä ünattam và pürattam và pafifidyati. 
This passage is a bit more concise but otherwise virtually identical to that in the Angut- 
tara-Nikäya, Mahävagga 19.15 (Hardy 1899: iv.202-203); I thank Ven. Anälayo for point- 
ing this out to me. He finds it significant that this expression does not occur in the 
Chinese parallels to the list found in Päli, an issue which requires further research. Several 
of the passages cited in the following were brought to my attention by Shiu 2006. 


% Note that here and elsewhere, at least in part the logic is convoluted: there is no way that 


rivers flowing into the sea could cause the sea to grow smaller. 'The original form of the 
image must have conveyed the notion that the flow of water from a river into the sea does 
not diminish the river or cause the sea to grow larger, but somehow in the process of tele- 
scoping the metaphor, perhaps quite early on, the key distinction got lost. 
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abounds in verbal and conceptual play, provides several good, if perhaps on 
occasion extreme, examples. The following passage is found in the Sapta- 
satikà Prajnaparamita:” 
When this had been said, the Crown Prince Mafijusri spoke to Sära- 
dvatiputra saying: “Just so, Venerable Säradvatiputra, it is as you say. 
This armor has been donned [that is, I have undertaken the bodhi- 
sattva path] in order that all beings attain final liberation, yet I appre- 
hend no beings, I yearn for no beings whatsoever. [Thus] this armor, 


© Masuda (1930: 197,3-200,10): evam ukte mafijusrih kumärabhüta ayusmantar säradvati- 

putram etad avocat | evam etad bhadanta säradvatiputra yathä kathayasi | sarvasattva- 
parinirvandya sannähas caisa sannaddho na ca me käcit sattvopalabdhir và sattväbhini- 
veso và | näyam bhadanta säradvatiputra sannaha eva sannaddhah | katham aham sattva- 
dhätor ünatvam và kuryam pürnatvam và | saced bhadanta saradvatiputra parikalpam 
upädäya ekaikasmin buddhaksetre gangänadivälukopamä buddhä bhagavanto bhaveyur 
ekaikas ca tathagato gangänadivälukopamän kalpams tisthet | saratrim divam ca dhar- 
mam desayamäna ekaikaya dharmadesanaya yàvanto gangänadivälukäsamair buddhair 
bhagavadbhih sattvä vinitäs tavatah sattvan ekaikas tathägata ekaikayà dharmadesanaya 
vinayed evam api krtvà naiva sattvadhator ünatvam và pirnatvam và prajnayate || 

tat kasmäd dhetoh | sattvaviviktatvat sattväsattväd | bhadanta säradvatiputra sattva- 
dhätor na conatvam và pürnatvar và prajfiayate || 

evam ukte äyusmän Säradvatiputro manjusriyam kumdrabhitam etad avocat | yadi 
mafijusrih sattvaviviktatvät sattväsattvät sattvadhätor naivonatvam na pürnatvanı và pra- 
jhäyate | tat kasyedänim bodhim abhisambudhya dharmam desayisyasi || 

evam ukte manjusrih kumärabhüta àyusmantam saradvatiputram etad avocat | yada 
tàvad bhadanta saradvatiputra atyantatayà sattvanupalabdhih | tat ko 'trabhisambhotsya- 
te | kasya và dharmam desayisyate | tat kasmäd dhetoh | tathä hi bhadanta säradvatiputra 
atyantatayà sarvadharmänupalabdhih || 

atha khalu bhagavan manjusriyam kumärabhütam etad avocat | yada tàvan manjusrir 
atyantatayà sarvadharmänupalabdhih | tat kim idänim sattvam api prajhäpayisyasi | api 
ca sacen manjusrih kascid evam prcchet | kiyantah sattva iti | kiri tasya tvarh vadeh | 

mafijusrir aha | tasyaham bhagavann evam prsta evam vadeyam | yavanta eva buddha- 
dharma iti | saced bhagavan punar api prcchet | kiyatpramänah sattvadhätur iti | tasya- 
ham bhagavann evam prsta evam vadeyam | yatpramano buddhavisayah || 

bhagavan aha | sacet punar api te manjusrih kascid evam prcchet | kimparyapannah 
sattvadhätur iti | kim tasya tvam vadeh | 

mafijusrir aha | tasyāham bhagavann evam prsta evam vadeyam | yatparyapannänutpa- 
däcintyata || 

bhagavan aha | sacet punar api te manjusrih kascid evam prcchet | kimpratisthitah 
sattvadhätur iti | kim tasya tvam vadeh | 

mafijusrir aha | tasyaham bhagavann evam prsta evam vadeyam | yatpratisthito 'nutpa- 
dadhätus tatpratisthitah sattvadhätur iti ||. 
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Venerable Säradvatiputra, has not actually even been donned, [for] 
how could I bring about the diminution or the expansion of the realm 
of beings? To take a hypothetical case, Venerable Säradvatiputra, if, in 
each and every buddha-field, there were to be buddhas, blessed ones, 
as numerous as the sands of the Ganges river, and if each and every 
tathägata were to remain there for aeons as many as there are sands in 
the Ganges river, teaching the teaching day and night, and each and 
every one of those tathägatas were to guide with each and every 
instruction in the teaching as many beings as were guided by each 
instruction in the teaching by buddhas, blessed ones as numerous as 
the sands of the Ganges river—even accepting this case, no diminu- 
tion or expansion of the realm of beings would be discerned. 

“Why? Because of the fact that beings are isolated, because of the 
fact that beings have no be-ing. Venerable Saradvatiputra, neither 
diminution nor expansion of the realm of beings is discerned? 

When this had been said, Säradvatiputra said to the Crown Prince 
Mañjuśrī: “If, Mafijusri, due to the fact that beings are isolated and do 
not exist neither diminution nor expansion of the realm of beings is 
discerned, then, having awakened to what awakening will you 
expound the teaching?" 

When this had been said, the Crown Prince Mafijusri spoke to 
Saradvatiputra saying: “When, Venerable Saradvatiputra, there is in 
the first place absolutely no apprehension of a being, who will fully 
awaken to that fact? To whom will he expound the teaching? Why? 
For, Venerable Saradvatiputra, in this manner there is absolutely no 
apprehension of all existent things.” 

Then the Blessed One spoke to the Crown Prince Mafjuéri as 
follows: “When, Mafjusri, there is in the first place absolutely no 
apprehension of all existent things, how on earth can you now asser- 
tively speak of a being at all? Or if someone were to ask, Mafjusri, 
‘How many beings are there?’ what would you say to him?” 

Majijusri said: “If, Blessed One, I were asked such a question, I 
would say that there are as many as there are teachings of the Buddha. 
If, Blessed One, I were again asked “How large is the realm of beings?’ 
Blessed One, I would reply that it is as large as the domain of the 
Buddha? 


Introduction 25 


The Blessed One said: “If once again, Mafjusri, someone were to 
ask ‘In what is the realm/quintessence of beings included?’ what 
would you say to him?" 

Mafijuéri said: “If, Blessed One, I were asked such a question, I 
would say that it is included in that in which are included nonarisal 
and the inconceivable.” 

The Blessed One said: “If once again, Mafijusri, someone were to 
ask ‘Upon what is the realm/quintessence of beings based?’ what 
would you say to him?" 

Majijusri said: “If, Blessed One, I were asked such a question, I 
would say that the realm/quintessence of beings is based upon that 
upon which nonexistent things are based.” 


The same notion is found in the Paficavirisatisahasrika Prajhäpäramita:” 


Bodhisattvas who desire to awaken to unexcelled complete awakening 
for the sake of beings have obtained the perfection of great vigor. 
Why? If this great universe of three times many thousands of worlds” 
were quite full of tathägatas, like a thicket of reeds, a bamboo wood, a 
sugar cane forest, a forest of Saccharum Sara reed or like a rice field, 
and if these tathägatas would teach the Teaching for an aeon or for 
the remainder of an aeon; and if each single tathägata were to cause 
limitless, innumerable, uncountable beings to attain Nirvàna; still one 
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Kimura (1986: 174.23-175.6): mahäviryapäramitäpräptäs te bhagavan bodhisattva mahä- 
sattvà ye sattvanam krtaso ’nuttaram samyaksambodhim abhisambodhukamah | tat kasya 
hetoh | saced bhagavann ayam trisahasramahäsähasro lokadhätus tathägataih paripürnah 
syat | tadyathäpi nama nadasvanam và venuvanam và iksuvanam và Saravananı va sali- 
vanam và | te tathagatah kalpam và kalpavasesam và dharmam desayeyuh | ekaikas ca 
tathägato ’prameyan asarhkhyeyan aparimanan sattvan parinirväpayet | na ca bhagavan 
sattvadhätor ünatvam và pürnatvam và prajnayate | tat kasya hetoh | sattvasadbhütatàm 
upadaya sattvaviviktatàm upädäya | evam ekaikasyam disi yavad dasasu diksu sarvaloka- 
dhätavas tathägataih paripürna bhaveyuh | tadyathapi nama nadavanam và venuvanam 
và iksuvanam và saravanam và Sälivanamı và | te ca tathägatäs tisthantah kalpam va 
kalpavasesam và dharmam desayeyuh | ekaikas ca tathagato "prameyàn asarkhyeyan 
aparimanan sattvan parinirväpayet | na ca bhagavan sattvadhätor ünatvam và pürnatvam 
và prajhäyate | tat kasya hetoh | sattväsadbhütatam upadaya sattvaviviktatàm upädaya |. 
My translation is heavily modified from that of Conze (1975: 304). 

There are a number of ways of calculating what is meant by the term here, trisähasra- 


mahäsähasra-lokadhätu, but since its precise meaning is clearly irrelevant, the sense of 
magnitude being the point, I offer an imprecise impressionistic rendering. 
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could not discern the decrease or increase of the realm of beings. 
Why? On account of the non-be-ing [a-sat] of beings [sat-tva], on 
account of the isolatedness of beings. (And the same would be true if 
all the world systems in all the ten directions were considered.) 


An even more extreme version of more or less the same passage is found in 
another text belonging to the same genre, the Suvikrantavikramipariprccha, 
which offers a passage replete with wordplay and a sort of linguistic and 
conceptual deconstruction which comes across very poorly (or not at all) in 
translation. That said, the passage is worth presenting as an example of the 
deconstruction of the notions at play here. In the translation below I have 
translated dhatu as Tealm or ‘quintessence’ according to my understanding 
of the particular context,” but the reader should remember that in Sanskrit 
there is one and only one word being deployed here, and in a number of 
cases below it might have been better to give both renderings together, as I 
did above: 


® To a great extent my interpretation and identification of the semantics of dhätu in particu- 
lar follows the Chinese rendering of Xuanzang, T. 220 (VII) 1070a17-b15. However, I 
have not attempted to record the differences between Xuanzangs rendering and the 
Sanskrit text, which would require careful study. 


® Hikata (1958: 14,20-15,24; cf. de Jong 1977: 192-193): satvadhatur ity asatvatäya etad 
adhivacanam | na hi satvah satve sarnvidyate | asamvidyamanatvàt satvadhätoh | yadi 
satve satvah syät nocyeta satvadhätur iti | adhätunidarsanam etat satvadhätur iti | adhätu- 
ko hi satvadhätuh | yadi satvadhdtau satvadhätur bhavet sa jivas tac charirar bhavet | 
atha satvadhätunirmukto dhätur bhavet | adhätuko hi satvadhatuh | dhatuh sarnketena 
vyavahärapadamı gacchati | na hi satvadhätau dhätuh samvidyate | napy anyatra satva- 
dhätoh satvadhätuh samvidyate | adhätukä hi sarvadharmah | 
idam ca me sarndhaya bhäsitam | na satvadhätor ünatvam va pürnatvam và prajnayate | 
tat kasmäd dhetoh | asatvät satvadhator viviktatvat satvadhätoh | yathà ca satvadhätor 
nonatvam na pürnatvam prajhäyate | evam sarvadharmanam api nonatvam na pürna- 
tvam prajfiayate | sarvadharmanam hi na käcit parinispattih | yenaisam ünatvam va 
pürnatvam và bhavet | ya evar sarvadharmanam anubodhah | sa ucyate sarvadharma- 
nubodha iti | 
iyam ca maya sarndhäya vag bhäsitä | yatha satvadhätor nonatvam na pürnatvam pra- 
jhäyate | evar sarvadharmanam api nonatvam na pürnatvam prajhäyata iti | yac ca 
sarvadharmänäm anünatvam apürnatvam «tad deleted with de Jong» aparinispatti- 
yogena tad eva buddhadharmànàm api anünatvam apürnatvam | evam sarvadharmanam 
anubodhäd buddhadharmänam anünatvam apürnatvam | sarvadharmánám anünatvád 
apürnatväd buddhadharmä iti | tena tad buddhadharmanam adhivacanam | na hi 
buddhadharmah kenacic chakyà tind và pürnä và kartum | tat kasmäd dhetoh | sarvadhar- 
mänubodha esah | yas ca sarvadharmänubodhas tatra na kasyacid dharmasya tinatvam và 
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The ‘realm of beings’ is a synonym of the state of lack of being. For no 
be-ing exists in a being because of the fact of the present non-be-ing 
of the quintessence of beings. If there were to be a being in be-ing, 
one could not use the term ‘realm of beings’ ‘Realm of beings’ is an 
indication of no realm, for the realm of beings has no realm. If there 
were a quintessence of beings within the realm of beings, then life 
would be the body. Then the quintessence would be free from the 
realm of beings, for the realm of beings has no quintessence. ‘Realm’ 
is used as a conventional designation, for no quintessence exists in the 
realm of beings, nor does there exist a realm of beings elsewhere than 
the quintessence of beings, for all things are without quintessence. 

I say this with hidden intention: no diminution or expansion of the 
realm of beings is discerned. 

Why? Because of the lack of be-ing in the realm of beings, because 
of the isolation of the realm of beings. And as no diminution or ex- 
pansion of the realm of beings would be discerned, so too no diminu- 
tion or expansion of all things would be discerned. For there is no 
perfection [and consequent disappearance in nirväna?] whatsoever of 
all things, through which there would be this diminution or expan- 
sion. Such a profound understanding of all things is called ‘profound 
understanding of all things: 

I have spoken of this with a hidden intention, saying: As no dimi- 
nution or expansion of the realm of beings is discerned, so too no 
diminution or expansion of all things is discerned. The absence of 
diminution and expansion of all things [sarvadharma] due to the 
absence of perfection is precisely the absence of diminution and ex- 
pansion of the buddha-qualities [buddhadharma] as well. Because of 
such a profound understanding of all things, there is the absence of 
diminution and expansion of the buddha-qualities. Because of the 
absence of diminution and expansion of all things, they are called 
‘buddha-qualities. Therefore this is a synonym of the buddha-quali- 


pürnatvam và | sarvadharma iti dharmadhätor etad adhivacanam | na ca dharmadhätor 
ünatvar và pirnatvam và | tat kasya hetoh | ananto hi dharmadhatuh | na hi satvadhatos 
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ca dharmadhätos ca nänätvam upalabhyate | näpi satvadhätor và dharmadhätor và üna- 


tvam và pürnatvam vopalabhyate và samvidyate và | ya evam anubodha iyam ucyate 


bodhir iti | 
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ties, for no one can cause the buddha-qualities to diminish or expand. 
Why? This is the profound understanding of all things, and in the 
profound understanding of all things there is no diminution or ex- 
pansion of any thing. All things’ is a synonym of the dharma-realm 
[dharmadhätu]. And there is no diminution or expansion of the 
dharma-realm. Why? For the dharma-realm is endless; for no distinc- 
tion appears between the realm of beings and the dharma realm, nor 
does there appear or exist any diminution or expansion of the realm 
of beings and the dharma-realm. Profound understanding in this 
manner is termed ‘awakening’ 


One of the things brought out by these, in some respects obscure, passages 
is the flexibility of the term dhatu. It is very clear both that the polyvalency 
of the word—or at least its bivalency as both ‘realm’ and ‘quintessence’—is 
essential to the message of the authors of some scriptures, including the 
AAN, and that this built-in ambiguity presents a challenge to translators, 
modern and ancient. The solution of the translator of the AAN, Bodhiruci, 
was to maintain the identity of the term throughout by retaining a single 
translation equivalent, jie 界 , such that sattvadhätu in the sense of ‘realm of 
beings’ is indistinguishable in Chinese from sattvadhatu in the sense of 
‘quintessence of beings: Other translators chose other solutions, including 
the translator of the RGV.” In that text dharmadhatu is often făjiè 法 界 , but 
also faxing 法 性 , sattvadhatu is usually zhöngshengjie RÆ but also zhong- 
shengxing RE, nirvanadhatu is niépánjié i8 5€ Jt. while buddhadhatu is 
fóxing 佛 性 and tathägatadhätu is rüláixing 如 来 性 (or an extended form, 
rálái zhi xing 如 来 之 性 ).” It is evident that while the RGV in Sanskrit makes 
full use of the broad semantic range of the term dhdtu, as do its sources, in 
its Chinese translation no consistent treatment was carried through. We 


? See, though too brief, Ichikawa (1960), and Takasaki (1966: 290-291n175, and the note to 
$10i[b-c]). 

The following makes no pretension to completeness: dharmadhätu = fäjie 法 界 : Johnston 
1950: 32.7 = T. 1611 [XXXI] 830220; 32.9 = 830a22; 35.3 = 831al; 39.4 = 831c19; dharma- 
dhatu = fixing 法 性 : 9.18 = 823b1; 24.15 = 827c13; sattvadhätu = zhöngshengjie REST is 
common, but = zhöngshengxing ZÆ E: 6.1 = 822213; nirvänadhätu = niepanjie HER: 
58.13 = 836c3; 59.7 = 836c27; buddhadhätu = fóxing 佛 性 : 5.5 = 821c27; 35.18 = 83127; 
36.2 = 831all; tathägatadhätu = rüláixing 如 来 性 : 6.8 = 822a21-22; 54.3 = 835426; = rülái 
zhi xing 如 来 之 性 : 72.8 = 839a13. Some unusual equivalents include: andsravadhdtu = $& 
漏 法 界 : 39.3 = 831c18, while at 56.10 = 835c18 the same Sanskrit is rendered 无 漏 界 ; 
tathagatadhatu = 如 来 性 因 at 72.10 = 839a16. 
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should not attribute this variety to sloppiness. As Suzuki points out, in the 
Mahäyäna Mahäparinirvana-mahäsütra, dhätu is both the cause within 
beings which enables them to attain buddhahood and at the same time the 
essence of the Buddha, the dhätu within each being which is like the dhatu 
of the Buddha which rests in a stüpa, the relic.” In light of such a wide 
semantic range, it is simply impossible to expect an unannotated transla- 
tion—whether it be into Classical Chinese or modern English—to convey 
anything like the full sense of the term. The broad scope of this key term in 
the AAN becomes all the clearer when we appreciate the pairing of sattva- 
dhätu with dharmadhatu. 

Ihe key term dharmadhätu is rich with significance and central to (not 
to mention, once again, polyvalent in) the AAN, as it was in some of the 
passages cited above. It is again paired with sattvadhätu in several other 
scriptures, such as the *Animisabodhisattvaparivarta (Bushun pusa pin TH 
$m), a text from the Mahäsarhnipäta collection: 


There may be bodhisattvas who perceive two realms, a realm of 
beings [sattvadhatu] and a dharma-realm [dharmadhatu]. They per- 
ceive the realm of beings as having the nature of the dharma-realm, 
and they perceive the dharma-realm as having the nature of the realm 
of beings. Apart from the dharma-realm there is no realm of beings. 
In both the dharma-realm and the realm of beings, nothing is pro- 
duced and nothing is destroyed. If one is able to penetrate this thor- 
oughly, this is called insight into the fact that nothing is produced. 
Insight into the fact that nothing is produced is precisely the intellec- 
tual tolerance of the fact that nothing is produced (anutpattika- 
[dharma]ksanti). 


? Suzuki (2000: 80). 

7 T. 397 (7) (XIII) 43c19-23: =e ER RAR °° ZEN DEREN REIE, 
DARA TE BRE FUE 。 gina FRE ^ ERRERA ^ REM SEA A, 名 无 生 
> Se A = Bll Se 4: X. The passage is translated in Shiu (2006: 107). No version other 
than the Chinese os ee is known to exist. 
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Such passages could be multiplied," but the point is clear: numerous texts 
are aware of the issue of the extent of the sattvadhatu, and the question 
whether it increases or decreases, it being virtually universally denied that 
this is the case. Several texts, in fact, go on to state a position also maintain- 
ed by the AAN, namely the identity of the realm of beings with the dharma- 
realm.” In the Buddhävatariısaka, for instance, we read:” “There is ulti- 
mately no distinction between the dharma-realm and the realm of beings. 
To thoroughly understand all realms is to understand the domain of the 
tathàgata" A passage in the Trdyastrimsatparivarta extends the identity of 
the dharma-realm and the realm of beings to all existence: “Just as the 
dharma-realm, so is the realm of beings. Just as the realm of beings, so too 
is the domain of the buddha. All dharmas are also like that" The Ratna- 
cüdapariprcchä says the following: 


^ For instance, the Buddhävatarnsaka, Derge Kanjur 44, phal chen, ka 320a2ff. = T. 278 [IX] 
470b15ff.; Daji piyuwang jing KBE tit EM, T. 422 (XIII) 954c17-21; *Manjusri-vihära- 
sūtra, Derge Kanjur 196, mdo sde, tsa 270a7-b4 = T. 471 (XIV) 514a15-24 = T. 470 (XIV) 
511b28-c7; Sarvapunyasamuccayasamädhi, Derge Kanjur, Toh 134, mdo sde, na 106b7- 
107a5; *Mahäyänäbhisamaya-sütra (?), T. 673 [XVI] 643a21-b3. 


? As an aside, as Ruegg (1969: 265n2) points out (his reference to Catuhsataka is a slip for 
Catuhstava), this identity is expressed in Nägärjuna’s Acintyastava verse 42 (Lindtner 
1982: 154), as follows: buddhanam sattvadhätos ca tenäbhinnatvam arthatah | ätmanas ca 
paresam ca samatà tena te mata ||, “Thus in truth there is no distinction between buddhas 
and the realm of beings, thus you believe in the equality of self and others? (The citation 
in the Bodhicaryávatàrapafijika [La Vallée Poussin 1901-1914: 590.14-15] has yena for 
tena in b, which may be better: “since ... thus ..."). The Tibetan translation renders here 
not sattvadhätu but dharmadhätu, chos dbyings, while in the Tibetan version of the Bodhi- 
caryävatärapanjikä we have instead (Derge Tanjur 3872, dbu ma, la, 281b6-7): sangs 
rgyas rnams dang sems can khams || don gyis de dang tha dad med || bdag nyid kyang ni 
gzhan rnams kyang || de dang mnyam par khyod bzhed legs ||, in contrast to the version of 
the Acintyastava: sangs rgyas dang chos dbyings dang || des na don du tha mi dad || bdag 
nyid dang ni gzhan rnams dang || des na mnyam par khyod bzhed lags ||. 

T. 279 [X] 6921-22: ERRER EREK 一 切 悉 了 知 此 是 如 来 境 . Derge Kanjur 44, 
phal chen, ka 209b5-6: chos kyi dbyings ni tha mi dad || sems can khams rnams rtogs par 
mkhyen || dbyings rnams thams cad rab tu brnyes || de ni sangs rgyas yul yin no ||. 
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Derge Kanjur 223, mdo sde, dza 146al: chos kyi dbyings ji Ita ba bzhin du sems can gyi 
khams kyang de dang "dra'o || sems can gyi khams ji Ita ba bzhin du sangs rgyas kyi yul 
yang de dang 'dra'o || chos thams cad kyang de dang "dra'o || 
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Derge Kanjur 91, dkon brtsegs, cha 230a1-3: rigs kyi bu de ltar chos rnams la chos kyi rjes 
su Ita zhing dran pa nye [xylograph prints nyi] bar gzhag pa la gnas pa'i byang chub sems 
dpa' de ni chos kyi dbyings dbyer med pa'i phyir dran pa la gnas te | de chos thams cad chos 
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Noble devotee, examining in this way objects of mind in terms of 
objects of mind (*dharme dharmänuy drs-) the bodhisattva who 
dwells in the foundation of mindfulness (*smrtyupasthana) dwells in 
mindfulness because it is inseparable from the dharma-realm (*dhar- 
madhätvasambhinna). He knows that all things (dharma) are includ- 
ed in the dharma-realm. The dharma-realm is precisely the realm of 
beings. He comprehends that because the dharma-realm is insepara- 
ble [from the realm of beings?], the realm of beings is inseparable 
[from the dharma-realm?]. He understands that that dharma-realm 
and the realm of beings are both equivalent to the realm of space 
(*akasadhátu). Knowing that all things belong to a single realm (*eka- 
dhátu), even while examining objects of mind in terms of objects of 
mind, there will be neither attachment to nor views (*drsti) regarding 
the objects. 


Finally, an interesting pair of verses found both in the Purvasailanikayanu- 
varttana-gatha—whence it is quoted in the Prasannapada and Madhyama- 
kavatara, and in the Lokanuvartaná-sütra—seems to come part way toward 
the position of the AAN, or to surpass it, in that it accepts only the dharma- 
dhatu, relegating the sattvadhatu to the realm of notions taught by the 
Buddha only in conformity to the expectations of the world: 
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kyi dbyings su "du bar rab tu shes so || chos kyi dbyings gang yin pa de nyid sems can gyi 
khams so || de chos kyi dbyings dbyer med pas sems can gyi khams dbyer med par khong du 
chud do || chos kyi dbyings gang yin pa dang sems can gyi khams gang yin pa de gnyi ga 
yang nam mkha’i dbyings dang mtshungs par rab tu shes so || des chos thams cad dbyings 
gcig tu shes nas chos rnams la chos kyi rjes su lta zhing gnas kyang chos la mngon par chags 
shing lta bar yang mi ’gyur ro ||. The Chinese versions appear to differ substantially: T. 397 
(11) [XIII] 178a18-23: 复 次 , 善 男 子 , FERTEHRER, 不 分 别 法 界 。 如 法 界 , ARID 
如 是 。 如 是 二 界 名 虚空 界 。 一 切 诸 法 悉 和 法 界 。 夫 法 界 者 , RER RAR A, MED 
Bll * 是 名 观察 一 切 法 等 。 见 一 切 界 , 即 是 法 界 。 中 明了 见 而 心 不 著 , 以 不 著 故 , 则 无 分 别 ， 工 
310 (47) [XI] 663c16-20: 佛 告 族 姓 子 : 其 岗 於 法 了 法 本 无 。 为 意 止 者 , 不 坏 法 界 其 意 自然, 而 
得 意 止 。 彼 半 法 界 晓 了 诸 法 , 计 其 法 界 及 与 人 界 *。 於 役 法 界 , 亦 无 所 壤 不 毁 人 界 。 人 界 法 界 ， 
此 二 事 者 , 等 如 空 界 。 彼 以 一 界 普 见 诸 法 . See Kato (2000) who observes another 
connection between this sütra and the AAN. 

Harrison (1982: 225-226), Yonezawa (2010: 139). Ihe verse, evidently really only under- 
standable in Prakrit, is badly transmitted and has not so far been reconstructed convinc- 
ingly. I more or less follow the translation of Harrison, while aware that it is far from 
definitive. For what it is worth, the verse might look something like: na vinaddham na 
upannam dharmadhausamam jagam | sattadhaum cedar sesi esa lodnuvattana || tisu 
adhvasu sattanam pakati nopalambhati | sattadhaur cedar $esi esa loanuvattana ||. 
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Not destroyed not produced, the world is equivalent to the dharma- 
realm, 

But he taught this realm of beings; this is [only] in conformity with 
the world. 

He does not apprehend the original nature of beings in the three 
times, 

But he taught this realm of beings; this is [only] in conformity with 
the world. 


If these verses have been understood at least minimally correctly, the first 
asserts that while the dharmadhatu is all that there really is, the Buddha 
spoke also of the sattvadhätu because common language end expectation 
lead us think in these terms. This seems to be a position equally radical to 
that of the AAN, although going in a slightly different direction. At least for 
the AAN, the ‘identity’ of the sattvadhätu with the Absolute (if we may term 
it that) is the very heart of its message. This is, however, for the AAN less an 
ontological assertion than a soteriological promise: and here lies the power- 
ful vision of the AAN. All of reality is unitary—what the AAN calls the 
‘single realm; ekadhätu. But this identity of reality is not mere description. 
This unitary foundation appears in several guises. Arguably the central 
philosophical notion of the AAN, though one which appears not to be an 
innovation of the text, is precisely that these three modalities, or perhaps 
better, ‘aspects, through which this single realm appears provide the ground 
for spiritual cultivation. A common ground underlies the realm of ordinary 
beings, bodhisattvas and awakened buddhas, and consequently, the map of 
reality is by definition also fundamentally a map to liberation: ordinary 
beings, those perhaps not very far along the spiritual path, are less pure 
than bodhisattvas, who in turn are less pure than those who have achieved 
the goal, buddhas. These three, however, belong not to different realms but 
to a single realm, although they appear as if they are distinct, not because of 
their nature, but because—as will be explained—adventitious defilements 
prevent realization of this inherent unity. Despite the prominence of this 
three-fold division, it is well to note that the bodhisattva plays only a very 
small part in this scheme. In fact, one might even say that, structurally 
speaking, the place of the bodhisattva in the AAN is somewhat akin to that 
of the lone buddha (pratyekabuddha) in the classical Mahäyäna scheme of 
auditor (Sravaka), lone buddha and bodhisattva, in which the lone buddha 
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receives almost no attention, and seems to exist in the scheme for purely 
formal reasons. One can see this clearly in the AAN $15ii, when after dis- 
cussing the three it states (in the Sanskrit version): “Therefore the quintes- 
sence of beings is not different from the dharma-body. The quintessence of 
beings is precisely the dharma-body. The dharma-body is precisely the 
quintessence of beings. This [pair] is nondual with respect to meaning; only 
the designations differ" Perhaps as a result of this relative unimportance, 
the sentences devoted to the bodhisattva in the tripartite scheme in the 
AAN are very hard to understand. 

The terminology inherited by the authors of the AAN speaks of ordinary 
beings and of dharmakaya, dharmadhätu and tathägatagarbha, all of which 
share in the essential identity of all existence. Although it is not possible to 
posit one of these terms as being most potent, the word dharmakäya is cer- 
tainly a highly pregnant term which has several distinct semantic ranges. In 
modern scholarship the most well-known of these is as one of the three 
bodies (trikdya) of the Buddha, and in that context its meaning has been 
taken to indicate something like ‘transcendental buddhahood: As Paul Har- 
rison (1992) has demonstrated, however, it more originally had the sense of 
‘totality of dharmas, ‘the body of dharmas in the sense that a buddha is one 
who embodies his teachings, or more broadly, the ultimate truths of reality. 

The reified dharmakaya as the matured, completed state of Buddhahood 
may be, Harrison proposes, an innovation of the Yogacara school, assuming 
that the term in scholastic contexts has been properly understood. While it 
is hard to be certain of the exact sense intended by dharmakäya in the 
AAN, its depiction as equivalent to the fundamental ground of reality sug- 
gests that it was imagined in a sense closer to a reified ‘absolute’ than as a 
(mere?) ‘totality of dharmas! The AAN posits its dharmakäya as appearing 
under different aspects—impure, part-pure and part-impure, and pure— 
and thus as constituting the ground of all being, both defiled and pure, both 
‘ordinary’ and transcendent. These three aspects are equated, respectively, 
with (ordinary) beings, bodhisattvas, and tathägatas. This presentation 
seems to assume some kind of monistic standpoint, which may well justify a 
reified interpretation of dharmakaya as ‘body of the buddha’ in the sense of 
an absolute principle of transcendent reality. Although I refer here to 
'monism, this is not necessarily to be understood in precisely the sense 
intended by Obermiller, who sometimes used this term to point to sünyata- 
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based Madhyamaka ideas.” The monism of the AAN consists in its vision of 
an essential unity to all (sentient) existence: the basic reason why there is no 
increase or decrease in the realm of beings, despite the attainment of awak- 
ening by beings, is that the domain of existence is fundamentally unitary. 
This is the meaning of the ekadhátu propounded by the AAN. 

By means of its absolutely monistic standpoint, the AAN logically side- 
steps questions such as those concerning the beginning and end of samsära, 
and such views are castigated as among those doomed to lead one astray. 
Much debate is recorded on the question of the origin of samsara and its 
eventual end, but none of this is at all relevant for the authors of the AAN 
since, for them, sarmsara is nothing more than a mode of overall being. 
There is no question of beings “being” in samsara and then undergoing 
some “nirvanization, after which they no longer inhabit samsàra, and 
equally no question of the swelling of the realm of nirvàna, a possibility also 
considered (and rejected) by traditional scholastics and by authors of scrip- 
tures, as discussed above. There is only one reality, one state of "the way 
things are,’ termed among other things dharmata or dharmadhatu, not in 
any reified sense of another mode of being, but rather as the absolute ground 
of being, of “is-ness” While it states this three-fold reality within which 
ordinary beings, bodhisattvas as those progressing toward awakening, and 
tathägatas differ only subjectively, so to speak, what the AAN does not 
address is how one may transform oneself from ordinary being afflicted by 
defilements to purified awakened one. 

The reality of the three modes is something beyond the ken of ordinary 
beings, and even of auditors and lone buddhas. This underlying reality, the 
dharma-body, is by definition the full collection of the qualities which 


* Obermiller (1931: 95, 104). However, when he states (p. 106): “We see that Äryäsanga in 
his last work has come to a fully monistic and pantheistic conception. The statement that 
the fundamental element of a living being and the Cosmical Body of the Buddha are the 
same, there being a difference only in the names, is a very pregnant expression of his 
standpoint Obermiller is doing nothing other than quoting the AAN. His immediately 
following reference to a further passage also refers to an expression of the AAN, and 
therefore one might well argue that as far as the RGV is concerned, what Obermiller saw 
as monism was indeed the doctrine of the AAN. His overall stance is a bit confusing, how- 
ever, since he also translates Dignäga for instance (1933, 1936: 247) saying "Prajfià-pàra- 
mità is the pure monistic spiritual principle,—the Divine Wisdom which is devoid of 
every differentiation into subject and object? This sünyavädin idea seems not quite the 
same as what the AAN is saying. Cp. Ruegg (1969: 3-4, 268n5). 
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identify, and indeed constitute, a buddha. In other words, the dharma-body 
is buddhahood, and this is the most fundamental reality, not only of awak- 
ened existence but of all modes of existence. But we must take care: to use 
the word ‘existence’ here may lead to confusion if it were to be read to imply 
existence as opposed to non-existence, sarhsara as opposed to nirvana. No 
such dichotomy is possible for the vision of the AAN. 

One and ‘the same’ dharma-body manifests or appears as ordinary 
beings when it is covered by defilments, in which case it transmigrates, or 
seems to transmigrate—the sütra does not attempt a distinction here— 
through realms of existence. It appears as one on the path, as a bodhisattva, 
when it has attitudes indicative of dissatisfaction with transmigration and of 
attraction to the path set forth by the Buddha. It is plain that this character- 
ization of the dharma-body as bodhisattva is not precisely parallel to that of 
the dharma-body as ordinary being, since the latter portrays an essence 
concealed beneath shrouds of negative elements while the former refers 
explicitly to volition, attitude and activity ($14ii). Final perfection, buddha- 
hood, is the same dharma-body free from all negativity, on the one hand, 
and perfect in all of its aspirations on the other. The AAN’s repetition 
($$10iii and 15ii) of its complete identification of ordinary existence with 
buddhahood frames its discussion of this topic, which it then elaborates 
with its three-fold typology. 

Ordinary beings are qualified thus ($14i, in the Sanskrit): "Ihis very 
dharma-body, hidden by tens of millions of sheaths of limitless defilements, 
borne along by the current of transmigration, wandering through deaths 
and births in the destinies of beginningless and endless transmigration, is 
termed "Ihe quintessence/realm of beings" Bodhisattvas ($14ii) are de- 
scribed as follows: "That very dharma-body, being disgusted with the suffer- 
ing of the currents of transmigration, indifferent to all objects of pleasure, 
practicing the practice which leads to awakening, by means of the eighty- 
four thousand teachings which include the ten perfections, is termed 
‘bodhisattva.” Finally, buddhas are described ($15i) in these terms: “This 
very dharma-body, thoroughly freed of all sheaths of defilements, having 
transcended all sufferings, the stains of all defilements vanished, well and 
truly pure, fixed in the Absolute Reality that is ultimately pure, risen to the 
stage looked forward to by all beings, having attained peerless heroic 
strength with respect to all spheres of knowledge, perfected in sovereign 
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power over all things free of all hindrances and unobstructed—this is 
termed “Tathagata, Arhat, Perfect Buddha.” There follow in $$17i-19i three 
descriptions of the variant natures of the embryo of the tathägatas, obvious- 
ly meant to correspond to these three types. However, it is extremely dif- 
ficult to understand these precisely. On the assumption that their ordering 
corresponds to that above, namely ordinary being, bodhisattva and buddha, 
they seem to identify the modes of the embryo of the tathagatas as follows: 


ordinary being: “Ihe nature of the embryo of the tathägatas which 
from the very beginning is in its intrinsic nature associated [with it] 
and has a pure nature is in accord with reality, is not illusory, is 
inseparable and indivisible from the dharma-realm of insight and 
pure thusness, and the quality of being inconceivable. From the 
beginningless beginning exists this reality which is both pure and 
associated [with it]? 
bodhisattva: "Ihe embryo of the tathägatas which from the very 
beginning is in its intrinsic nature unassociated [with it], is covered 
with defilements, and is an unpurified thing, is from the very begin- 
ning free and released, not associated [with it], covered by defile- 
ments and is impure. It can only be cut [free] by the Tathagata’s 
bodhi-wisdom.” 
buddha: “The nature of the embryo of the tathagatas which is equal to 
the future limit, constant, and existing is precisely the basis of all 
qualities [definitive of a buddha]. It is furnished with all [such] 
qualities, joined with all [such] qualities, and while engaged in 
worldly affairs it is inseparable and indivisible from the truth and 
from all [such] qualities, it maintains all qualities, it embraces all 
qualities.” 


I frankly admit that, although this is arguably one of the most central por- 
tions of the AAN, much remains obscure to me. The overall point, however, 
should be clear, namely that the three modes are nothing more than modal- 
ities of the embryo of the tathagatas, variously related to ultimate Reality. 
Upon this basis, to conceptualize reality as limited in one way or another, as 
would be required in order to speak of an increase or decrease in the 
number of beings, makes no sense at all. 
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Ihe complete failure to find increase in any one realm or decrease in 
another—to conclude that the realm of nirvàna does not expand nor the 
realm of beings contract— despite spiritual ripening, despite the attainment 
of buddhahood by beings who, once defiled, purify themselves through cul- 
tivation as bodhisattvas, is both true and, as the AAN concedes, inconceiva- 
ble. While this may seem to be little more than a rhetorical slight of hand, 
intended to salve an audience which might sense some discontinuity in the 
text's logic, it is also something more. Starting from a standpoint in which 
defilements require purification, and perfection consists in the complete 
absence of defilements, it is hard to logically argue both that the defiled and 
the pure are fundamentally equivalent and that, simultaneously, practice is 
necessary. The AAN does not argue solely for the essential unity of sarhsara 
and nirvana." Rather, it takes a classical Mahayana position in which onto- 
logy and soteriology fuse. 

Much that would be required to more precisely understand the AAN’s 
fine philosophical position is, it seems to me, missing from the text itself, 
which is to say, it is assumed by its authors. An example is evident in the 
AAN’s deployment of the preexisting technical term dharmakäya. While 
the AAN presents the dharmakaya as the fundamental, unitary ground of 
all existence, in which ordinary beings then appear as the defiled, transient 
aspect of the unitary and real existence, it makes not the slightest effort to 
explain the terminology of the notion itself. Bodhisattvas are in turn a kind 
of pivotal, dynamic aspect, wherein the defiled is in the process of becoming 
the pure but, as discussed above, this is hardly expanded upon. Finally, the 
state of buddhahood is the realization of the pure, undefiled essence, the 
accomplishment of the original, pure, essence. Before we consider this pro- 
cess of purification in more detail, however, we should turn our attention to 
the other key terms employed here. 

The term tathägatagarbha, here rendered as “embryo of the tathagatas,” 
has given rise to much discussion." In brief, following Zimmerman, it may 


*' Ruegg (1969: 268): “La non-dualité (advaya) du tathägatagarbha (ou sattvadhätu) et du 
dharmakäya [in the AAN] doit sans doute sexpliquer de la méme maniére que la doctrine 
de la non-dualité du samsara et du nirvana.” 

? Important studies include Ruegg (1969: 499-516), Zimmermann (2002: 42-46), and 
many of the studies by Takasaki, but to these much could be added. While most scholar- 
ship, to be sure, concentrates on later systematic analyses, rather than scriptural presenta- 
tions, the portrayals in the Tathägatagarbha-sütra, Srimalädevisirnhanada and Mahayana 
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be said that when beings are characterized by the term tathägatagarbha, the 
word may have the sense of the “embryo of a/the tathagata(s) within all liv- 
ing beings” or living beings as “the womb of the tathägata,’ understanding 
the compound as a tatpurusa, while as a bahuvrihi one may understand that 
“living beings contain a tathagata,” or “living beings contain a tathägata as 
an embryo?? Zimmermann concludes that the best interpretation is as a 
bahuvrihi, “containing a tathagata.” If he is right, and if his results hold also 
for the AAN, then when the text says that the sattvadhätu (here to be 
understood as “quintessence of beings") is tathagatagarbha, the meaning is 
that beings contain the nascent state (embryo) of buddhahood. In other 
words, the quintessence of beings is to contain a tathägata; their nature is to 
be loci of future buddhas. As Zimmermann states, for the Tathägatagarbha- 
sütra, beings carry a full-fledged tathägata within themselves; “the nature of 
living beings is not different from that of the Buddha and these living beings 
will become buddhas themselves once the sheaths of defilements have been 
removed.” This stance fits perfectly with what is presented in the AAN 
and, as I have suggested above, seems to have been assumed as a basis by its 
authors, although they nowhere trouble themselves to explain anything like 
this. 

Perhaps the least problematic of the central terms used with reference to 
the totally pure are, ironically, dharmadhatu, the dharma-realm or the quin- 
tessence of the dharma, and dharmatä, an abstract noun from dharma 
whose meaning is even less evident, but probably should be understood in 
the AAN as something like ‘the nature of reality as it is. I find this situation 
ironic both because here again the AAN does not trouble itself to explain 
either term, and because both terms are abstract to the point of virtually 
defying translation or clear definition. What the AAN does devote slightly 
more attention to is the question of the ultimate equivalence of absolute and 
mundane from the point of view of essential nature. 

In $17ii, we read: "Regarding this dharma-realm of pure thusness, I ex- 
pound for [ordinary] beings the intrinsically pure mind, which is an incon- 


Mahäparinirväna-mahäsütra at least have drawn some scholarly attention. 


$5 Takasaki (1973: 297) asserts that the AAN (as the Srimälädevisirnmhanäda and the Maha- 
parinirväna-mahäsütra) never uses the term as a bahuvrihi, but he does not defend this 
assertion. 


% Zimmermann (2002: 50). 
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ceivable teaching? This sentence as quoted in MDN presents the idea slight- 
ly differently: “This pure dharma-nature (*dharmata) is precisely the dhar- 
ma-realm. Regarding this intrinsically pure mind, I expound it as an incon- 
ceivable teaching? Soon after, in $18ii, the text speaks of "the intrinsically 
pure mind stained by adventitious defilements.” There is a long history of 
this idea of the intrinsically pure or naturally luminous mind and its (appar- 
ent) defilement,” going back to a much discussed passage in the Anguttara 
Nikaya (1.6.1-2) which reads: ^ “Luminous, monks, is this mind, but some- 
times it is defiled by adventitious defilements. ... sometimes it is free from 
adventitious defilements.” In fact, this expression is often cited, and an argu- 
ment can be made that the authors of the AAN were familiar with it in a 
form close to what we find here, since the full form of the first phrase just 
cited is: “Luminous, monks, is this mind, but sometimes it is defiled by 
adventitious defilements. Ignorant common people do not understand this 
in accord with reality," and this second portion is nearly exactly what we 
read in the AAN $4i, which begins "Because all foolish common people do 


not know the single dharma-realm in accord with reality ...?* 


*5 A sketch of the place of ‘purity’ from the Upanisads to the AAN and Srimaladevi is given 
in Fujita (1992). An excellent examination of the idea in toto is Shinoda (1964). See also 
the detailed study of Nakamura (1975). Michael Radich brings to my attention the follow- 
ing bibliography, which I cite on his authority: Kaginushi (1978), Miyasawa (1991), Kee- 
nan (1982), Ye (1974), Hasegawa (1998), Nishi (1968), Fujita (1982, 1986a, 1986b). 

% Morris (1885: 1.10,11-16): pabhassaram idam bhikkhave cittam tañ ca kho ägantukehi 
upakkilesehi upakkilittham ... tañ ca kho ägantukehi upakkilesehi vippamuttam. The same 
position appears, according to scholastic sources, to have been held by the Mahasamghi- 
kas, Vibhajyaväda and by the (Dharmaguptaka) Sariputrabhidharma, for which see 
Bareau (1955: 67-68, 175, 194), respectively, and the discussions in Takaoka (2007). Some 
of the theological problems related to this issue concern the nature of mind, including 
whether it exists more than momentarily; see Shih (2009) for a detailed discussion. See 
also Gethin (1994). Earlier discussions of the Theraväda tradition include Mizuno (1972). 
The discussion in what is probably the oldest scholastic source, the Spitzer manuscript, is 
studied in Franco (2000: 94-98). Ruegg (1969: 411—454) discusses later Madhyamaka and 
Yogäcära scholastic sources, as well as the RGV. For considerations on still later develop- 
ments, see Sferra (1999). 


tam assutavà puthujjano yathäbhütam nappajänäti. 
I do not mean that the authors of the AAN were necessarily familiar with a tradition like 


that transmitted in Päli. However, as far as I know, so far no version of this whole expres- 
sion has been found in other sources. 
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The expression for the intrinsically pure mind in the AAN is zixing qing- 
jing xin Ei TE TS ED, potentially a rendering of something like prakrtipari- 
suddhacitta or prakrtiprabhäsvara but, as demonstrated in Appendix 1, it is 
not possible to determine precisely what term stood in the Vorlage of the 
AAN. While we might expect a difference between a mind that is pure or 
purified and one that is luminous, in actual fact, it seems not to matter. 

In brief, the general idea is that mind is fundamentally, originally, and 
naturally pure and undefiled. It is only by the accumulation of so-called 
incidental or adventitious defilements (agantukaklesa, kechen fánnáo % EJA 
W) that this natural purity and luminosity of the mind is obscured.” What 
this means is not constant through the tradition, as Shih Ru-nien points 
out:” 


| 


Unlike the Mahayana theory of tathagatagarbha, which claims that 
the innately pure mind possesses all the virtues of the Buddha and 
that the revelation of this mind is the attainment of the Buddhahood, 
statements in the Pali texts only emphasize the knowledge of the in- 
nate purity of the mind as a prerequisite step in the cultivation of the 
mind and the restoration of the purity of the mind is not the end of 
religious practices. As a matter of fact, after the removal of the defile- 
ments, the mind is not only pure, tranquil, and luminous but also soft, 
pliant, and adaptable. It then becomes suitable for the destruction of 
all the äsavas or the cultivation of the seven limbs of wisdom, and the 
like. This means that the tranquil, luminous, and pliable mind is just 
the basis for further religious practice. 


In the AAN, in line with a Mahayanistic approach, ultimately the intrinsi- 
cally pure mind is identified with the dharmadhätu itself. It is incon- 
ceivable, the AAN says, that this mind which is so fouled by defilements is 
actually pure and luminous just as is the dharmadhätu, the pure ground of 
being itself, virtually identical with buddhahood. To say that this is incon- 
ceivable means that one cannot logically conceive how the ordinary mind of 
beings is identical with the purity of the dharmadhätu, the pure dharmata. 
In other words, the initial and innate state of the mind is equivalent to 
awakening, and realizing this means that no further practice is necessary. 


® See Takasaki (1975b). 
% Shih (2009: 168). 
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However, as stressed above, this is beyond ordinary imagination, which 
leads the text to offer that those who do not understand—all save 
buddhas— can do nothing but have faith. 

This idea of intrinsic purity is intimately linked, as we just saw, with the 
notion of adventitious defilement, the condition in which we find ourselves. 
In the AAN as in the Srimaladevi, the connection between the pure origin- 
ary state of being and defilements is that the latter are temporarily associ- 
ated with the former; the AAN goes on, however, to emphasize that there is 
something which is intrinsically associated with this originary state, namely 
the qualities of a buddha, that is to say, the nature of awakening itself. It is 
this of which the sūtra speaks when it associates dharmadhätu, dharmata 
and dharmakäya with the tathagatagarbha.”' 

While the AAN is noticably silent on the question of practice, offering 
no practical or direct guidance for the practitioner who might wish to 
become awakened, it makes clear the necessary beginning point. One can- 
not simply jump to buddhahood; that is, one cannot simply leap to an 
understanding of the underlying unity of the three aspects of being. Rather, 
the AAN teaches that the profound meaning of its teaching cannot be 
understood by auditors and lone buddhas, much less ordinary beings, and 
that the only recourse for those who have not achieved the necessary insight 
is to have faith (srdddha) in its meaning, saying ($10ii): “It is indeed only 
the wisdom of the buddhas and tathägatas which can examine, know and 
see this purport. (Despite) the wisdom possessed by all auditors and lone 
buddhas, Sariputra, with respect to this purport, they can only have faith; 
they are not able to know, see or examine it in accord with reality" A similar 
passage from the Srimälädevi reads:” *[You, goddess, can understand the 
doctrine being preached, as can advanced bodhisattvas]. For the rest, god- 
dess, all the auditors and lone buddhas, these two teachings are to be 
embraced only through faith in the Tathagata.” The notion of faith as a 
fundamental element in Buddhist spiritual cultivation is far from unexpect- 
ed, and it plays, moreover, a crucial role even in the RGV.” What it might 
have meant to the authors of the AAN, however, is not clear, beyond the 


? On this complicated question, see Appendix 2. 
? See the note to $10i(b-c). 


? In the specific context of the tathägatagarbha teaching, concentrating in the RGV see 
Takasaki (1964), and more briefly but also more broadly Ichikawa (1976). 
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obvious observation that they consider the essential truth they are Preach- 
ing to be beyond the grasp of virtually all who might encounter it. Their 
deployment of faith can certainly be read—if a bit subversively—to signal 
their own lack of faith in the transparency of their message, and its lack of 
intuitive appeal. Seen from another perspective, however, it is also puzzling. 
For what it avers is that while the message of the AAN is offered to, presum- 
ably ordinary beings; they will never understand it as long as they are not 
awakened. At the same time, at least when read in light of the parallel 
expression in the Srimaladevi, the rejection of auditors and lone buddhas is 
a common Mahayana trope, and the Srimaladevi says explicitly that ad- 
vanced bodhisattvas—the middlemen of the AAN's scheme—are capable 
of understanding, a reassuring and doctrinally expected assertion. 

Is the possibility of spiritual progress held out to all equally? In $21ii of 
the sütra, we encounter the term icchantika, identified as one who holds the 
view that the realm of beings increases or decreases. The originality of this 
reference in the AAN is questionable, however, in the first place because the 
term does not occur in the Sanskrit quotation of the passage, despite the 
fact that the concept and the term icchantika are well known to the RGV.” 
In the absence of any citation of this passage in the MDN it is hard to be 
sure, but it seems most likely that the reference occured either in a recen- 
sion of the sütra different from that known to the compiler of the RGV, or 
that it was added in China.” Much has been written on this term, which is 
sometimes understood to refer to a category of individual who is forever 
debarred from reaching awakening, and thus identified with the agotraka, 
the individual who lacks the genetics of buddhahood. This notion is not 
only unknown to the AAN, but would appear to be incoherent with its 
overall stance, suggesting that however icchantika in the AAN may have 
been understood by whomever added it (as I suppose), it was not meant to 
imply the permanent impossibility of buddhahood. Regarding the meaning 
of the term, the hypothesis of Karashima Seishi is quite convincing. Suggest- 


94 


It might be possible to argue that the author of the RGV simply felt no need to cite the 
AANS reference to icchantika in his citation of the passage, but the immediate context in 
the RGV within which the AAN is quoted, in which precisely icchantika is the topic of 
discussion, argues strongly against this. Takasaki (1975a: 379n33) also believes the 
reference not to have belonged to the original sütra. 


* The presence of the term in the Chinese translation of the RGV is easily explained in light 


of that translations demonstrably close reliance on the Chinese translation of the AAN. 
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ing that the Mahayana Mahdparinirvana-mahasitra “is probably the first 
text to contain this word;"^ he proceeds to argue that "[a]ccording to the 
Mahayana Mahdparinirvanasitra, an icchantika ... is a monk who, claim- 
ing (or fanc[ying] ...) himself to be an Arhat, rejects the teaching of the 
Vaipulya—namely the Mahayana Mahäparinirvanasütra itself—as told by 
Māra?” In this perspective, an icchantika is one who rejects a certain ver- 
sion of the Mahäyäna teaching, namely that espoused by the authors of (at 
least portions of) the Mahayana Mahäparinirvana-mahäsütra. From a rhe- 
torical point of view, the term might then fall into a class similar to the term 
hinayana, which I understand to mean something like (roughly) “those 
idiots who refuse to accept that we are right? However, in Karashima's view, 
from this apparent beginning, an evolution in the meaning of icchantika 
takes place, one in which the earlier sense “one who claims (to be an author- 
ity)" thereby rejecting the authority of the Mahayana Mahdparinirvana- 
mahásütra, becomes “one who desires (transmigration); this based in part 
at least on a reestimation of the etymological sense of the root vis.” Like 
some other texts, the RGV assumes this latter sense, as when it says, for 
instance, ye ndpi samsáram icchanti yathecchantika, “[Those beings] do not 
wish for transmigration, as do the icchantikas"? For the Lankävatära, some 
beings, icchantika, simply do not desire deliverance."" To return to the 
AAN, however, given the isolation of the term, we simply do not possess 
any context which would help us to understand what the term might have 
meant to the Scriptures author or, as I would suggest, to those who added 
the term to the scripture at some later time. 


% Karashima (2007: 73). For translations of some relevant passages from this sūtra, see Silk 
(2007: 268-270). For remarks on the icchantika in this text, see Tagami (2000). 


? Karashima (2007: 76). Note that although the internal chronology of the Mahayana 
Mahäparinirväna-mahäsütra is complex, if it is correct that the AAN was composed 
earlier than the Mahäyäna Mahäparinirväna-mahäsütra (see note 36, above), this might 
serve as another argument for the secondary addition of the mention of icchantika in the 
AAN. 


?* Karashima (2007: 78). I am not quite sure whether every step in Karashima's reasoning is 
as strong as his overall point. 

? Johnston (1950: 28.14-15), Karashima (2007: 78). See Silk (2007: 271-274). 

10 See Ruegg (1969: 75). The exact reading of the Sanskrit text is not clear, but it involves 


something like anicchantikatà mokse. More details on this sütra's presentation are found 
in Ruegg (1969: 75-77); see the translation in Silk (2007: 270-271). 
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In addition to those aspects discussed above, the rhetoric of the AAN 
conveys its message in a number of rhetorically interesting ways. Time, for 
example, is an idea which percolates in the background of a number of 
Buddhist scriptural presentations. One might think, for instance, of the 
multiple layers of the Sukhävativyüha-sütra, in which the framing action 
takes place in the Buddha’s time, since he is the preacher, while he narrates 
the time of Amitäbha, the distant past as well as the present, and finally, 
though still simultaneously, the text works in the time of the listener, the 
audience, as well, since the narration of Amitàbha and his vows is some- 
thing that is active and valid in every present in which the text is heard." In 
a similar but somewhat different fashion, the notion of time is also funda- 
mental to the AAN and its ontology (if it is indeed best understood as an 
ontology). The text speaks of 'beginningless time; (anavarägra, $$2, 14i[b]), 
of the present and the future ($$3i[d], 3ii[c], [e]), and of the long time dur- 
ing which one travels through transmigration. Likewise, it speaks of the 
time when the Tathagata was in the world (the historical ‘present’ of the 
narration, but clearly the Past from the perspective of any intended audi- 
ence) and of an age to come, 500 years after the death of the Buddha 
(S4i[b], [c]). As tempting as this may be, it is not possible to decide whether 
by this expression, the numeration of which is a stock example, the compil- 
ers of the scripture necessarily meant to indicate their present day, and thus 
whether they intended the (again, stock) accompanying warning about de- 
generation of the teaching to serve as a comment on their contemporaneous 
circumstances. 

The text identifies as erroneous views the idea that the world has a begin- 
ning or an end ($6[d], [e]), and speaks of the ultimate reality (variously 
named, for example as the dharmakäya) which is unlimited in both the past 
and the future ($13i[b]). The expression of this last term in particular is a 
bit problematic, since the text also says that the dharma-body is equal to 
this future limit (aparantakotisamata, §§13ii[b], 16[f]). 

A very important term related to time is andditva, beginninglessness 
(Tola and Dragonetti 1980). Most fundamentally, beginninglessness is 
essential for Buddhist cosmology (and soteriology) because all that exists, 


'% Much has been written on concepts of time in Buddhism, but I mention below only that 
most relevant for our narrow discussion. See specifically Takasaki (1966: 232n242; 1989: 
280-281n3); Ruegg (1969: 205n3) does not add to Takasaki's considerations. 
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which is to say sarnsara itself, is motivated by karma, action and its results. 
All existence is driven by karmic energy, such that, for instance, the circum- 
stances of the individual, and of even the world or the universe as such, are 
created as a result of earlier actions (this karmic ‘savings’ surviving even the 
periodic devolution of the cosmos itself). If one thinks of karma in terms of 
inertia, the logic becomes clear: it is not possible to imagine an initial state 
of rest out of which motion begins on its own. Since beings qua sarsaric 
entities are the sum-total of their karma, or karmic momentum, it is not 
possible to posit a state of rest ab initio out of which inertia or momentum 
could arise ex nihilo: there would have been no sarhsära, no existence, 
before there was karmic energy, and thus one cannot posit a time before 
there was karma. The AAN says, "All beings wander in the six paths from 
beginningless time" ($2), just as later it asserts that the dharmakäya rides 
the waves of sarhsara from beginningless ages ($14i[b]). Given this logic of 
karmic inertia, Buddhist theorists were forced to assume beginninglessness 
as an initial condition: This is a soteriological conclusion as well, directing 
attention away from any initial cause (since the search will lead only to 
infinite regress) and toward a future solution of the problem of sarnsaric 
cycling. If the cause of samsara is karma, the solution is the future non-pro- 
duction of karma. This is standard Buddhist doctrine. 

Beginninglessness is closely related to the notion of nitya, often trans- 
lated as 'permanent or even eternal. As Tola and Dragonetti (1980: 2) point 
out, however, although later it acquires the notion of eternality through all 
time, in its early meaning this term refers to “permanency or eternity in the 
future" (my emphasis), and not to the idea of beginninglessness. Rather, 
nitya(tva) probably is best understood in English with terms such as 'stable; 
‘intransient; and ‘constant; since the notion is not one of eternal perma- 
nence. In fact, the key background for the use of the pair nitya/anitya is not 
ontology but soteriology. Therefore, the refusal to accept nitya(tva) is at 
basis an assertion of the possibility of spiritual progress, although perhaps 
needless to say this makes sense only in the broader context of the overall 
nature of the world. From that perspective, attention is paid to the origins of 
things—most of all, individuals—only from the standpoint of their possible 
future liberation. The AAN’s assertions about the nature of temporal reality 
likewise should be seen against this backdrop. 
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In the AAN a key term is anavarägra, a word with special significance to 
the Yogäcära school, but which can be traced in Pali as well to the form 
anamattagga. In fact, however, the history of this word is complex, and it is 
not a trivial task to determine how the authors of the AAN might have 
intended their use of it. Although he was not the first to do so," Sasaki 
has offered a suggestion for an etymology of the Pàli form anamattagga 
which makes sense of both word and meaning. A canonical passage, men- 


tioning only the past, reads: 


' See for example Sasaki (1942), which takes as its starting point Mahäyanasarngraha 1.1 
(although the key term there is rather anädikälika); see the note to $16(d). 


1° The Pali form anamattagga has been subjected to various analyses. Much of what follows 
in this note has been summarized by Sasaki (1978, 1984, 1986); see also Takasaki (1996). 
Pischel, in discussing the change of m > v (1981 $251), cites Ardhamägadhi anavadagga, 
listing Jaina Maharastri “anayagga = Pali anamatagga = anamadagra, from \nam? His 
note suggests that this term as an adjective of sarhsära “probably means ‘whereof the 
beginning is not bent off; = ‘what does not change’ = ‘endless.” He goes on, "The scholiasts 
explain the word as ananta, aparyanta, aparyavasäna and mostly consider avadagga, 
avayagga as Desi words used in the sense of end, and, therefore, analyse the word as 
an+avadagga.” A Critical Pali Dictionary (Trenckner et al. 1924-: 156) writes the word as 
an-amat’-agga. It begins by citing Sanskrit anavarägra, for which it cites the Tibetan 
equivalent thog ma dang tha ma med pa, "taking avara and agra as lowest and highest 
limit" It goes on “anavardgra is an adaptation of + A[rdha]m[à]g[adhi] anava(d)agga; 
citing a commentary which understands an+avayagga, or antavanatägra or an+avagata- 
gra. 'The entry goes on to refer to Helmer Smith's suggestion (1928-1966: 396n10 [$520]) 
“an+amuto-+agga = ‘of which you cannot say that it begins from there or there" Edgerton 
(1953, s.v. anavarägra) considers anavarägra to be probably a hyper-Sanskrit form of 
anavayagga. He goes on to say that “it may, and probably does, mean without beginning 
and end, but it appears as if the “it” in this sentence refers to the Sanskrit form as used in 
the texts studied by Edgerton. And indeed, there is a strong argument to be made that the 
meaning of the term—canonical and yet not well, or perhaps not at all, understood— 


shifted over time. 
1% I do not know if his is the first discussion, but see already Bapat (1955: 234-235). 


"5 Feer (1884-1898: ii.178,8-10 [15.1.1.3]): anamataggäyamı bhikkhave sarisáro pubba koti 
na pafifiàyati avijjanivarandnam sattanar tanhdsamyojandnam sandhávatam samsara- 
tam. Very similar passages appear elsewhere. Among Chinese equivalents, see T. 99 (II) 
240b20-21: 9E ^E fti ^E 9E, EH] PTR, TREH, 长 夜 生 死 轮转 , 不 知 苦 之 本 际 . I owe this 
reference to Li 1 2012: 200-201n106), who discusses it in the context of Candrakirti's Pra- 
sannapadä citation in regard to Mülamadhyamakakärikä XI.1, for which see the note to 


$17i(b). 


Introduction 47 


Monks, samsära has a completely unthought-of beginning (anamat- 
tagga). Its prior limit is not discerned by beings running and revolv- 
ing [through existences], hindered by ignorance and bound by thirsts. 


Sasaki suggests that, rather than taking the initial an- of the term anamat- 
tagga as a negation, it should be understood as an-a-mata-agga from *anu- 
a-mata-agga. In support of this understanding, Sasaki cites a gloss by 
Buddhaghosa from his commentary to the Samyutta-Nikàya, the Särattha- 
ppakasini, in which the key term is amata, a negation of v man, ‘to think: 


anamataggo: ‘completely unthought-of beginning’ Even if one seeks it 
with knowledge for one hundred years or one thousand years, its 
beginning is unthought-of, its beginning is unknown; it is impossible 
to know its beginning as from here or from there. [So] it means its 
former and latter extremes in time cannot be determined. 


If this solution is adopted, it would imply that the original term referred 
only to the past, to the beginning, and indicated that the beginning was 
inconceivable, although Buddhaghosa also associates the term with the 
future limit as well. It is important to note that here the focus is on epistem- 
ology and not ontology: the beginning is not recognized, and the prior limit 
is not discerned. 

The eventual Sanskritization of this term followed the course visible in 
Buddhaghosas interpretation (although it is not necessarily chronologically 
later), the sense being: without both lower—that is to say, beginning—and 
higher—that is to say, final—limit. In other words, in their attempt to 
understand the term, at some point those who transmitted the texts and led 


75] cite from Sasaki's citation, which he attributes to iii.149, namely the commentary on 
Sarhyutta-Nikäya 15.1.1.3 (Nidäna-vagga, Anamatagga-sarnyutta, pathamo vaggo, Tiņa- 
kattham): anamataggo ti anu-amataggo, vassasatam vassasahassam fiánena anugantvapi 
amataggo aviditaggo, nässa sakkä ito và etto và aggam janitum, aparicchinnapubbäpara- 
kotiko ti attho. As Bhikkhu Bodhi (2000: 795n254) points out, there is an etymological 
gloss here with anu-gantvà and amatagga. He is also correct that grammatically speaking 
the subject of the passive sentence is Aänena in the instrumental, but this seems to me to 
produce odd English, namely “Even if it should be pursued by knowledge for a hundred or 
a thousand years, it would be with unthought-of beginning, with unknown beginning. It 
wouldn't be possible to know its beginning from here or from there; the meaning is that it 
is without a delimiting first or last point? My English is probably not much better, how- 
ever. 
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them through linguistic transformations added to the notion of an incon- 
ceivable beginning the idea of an unattainable ending as well. However, the 
sense of focus on the origin (or lack thereof) is maintained in the Chinese 
translation wushishilai 无 始 世 来 for anavarägra, which clearly refers only to 
the origin, although it is hard to imagine how the Sanskrit word itself could 
mean this from an etymological point of view." Moreover, it alters the epis- 
temological focus to an (apparently) ontological one. Sasaki argues that the 
Päli expression at least is not ontological, and refers to the (un)knowability 
of the origin, and not to its (non)existence. While the Sanskrit expression, at 
least as understood by the Chinese translation, does seem to be ontological, 
the expression pürvakotir na prajfiayate, “its prior limit is not discerned,’ 
found in the passage above in Pali, and adopted by sources including the 
Srimaladevi and the RGV," emphasizes the subjectivity of the notion of 
prior limit, in contrast to its objective, ontological status. 

Time, then, is an important notion underlying the vision of the AAN, 
whose authors posit a world in some sense almost without time: there is no 
beginning, and no end, for in contrast to the early Buddhism of a begin- 
ningless universe which nevertheless does have an end in nirvana, for the 
‘cosmology’ of the AAN this dichotomy has vanished. Although the text 
does certainly speak of purity and impurity, and of the presence of defile- 
ments which obscure the innate purity which characterizes a tathagata, it 
appears—although the text is not explicit on this point—that spiritual pro- 
gress within this timeless realm consists not in transforming oneself from 
an impure to a pure state so much as it does in recognizing ones innate 
purity. 

In light of the above, it seems an obvious conclusion that the authors of a 
text like the AAN would have held a world-view permeated by notions of 
equality. After all, their fundamental message is one of the unitary ground 
of being. And yet, what Michael Zimmermann has to say about the Tatha- 
gatagarbha-sütra applies equally, mutatis mutandis, to the AAN: “The fact 
... that nowhere in the sütra are there ethical conclusions drawn on the 
basis of this ekayänist theory of equality somehow comes as a surprise? In 


' This duality is reflected in the Tibetan translation, thog ma dang tha ma med pa. Cp. the 
observation of Takasaki (1996: 49), who offers as an explanation the association with the 
term anädikälika on the one hand and pürvakotir na prajfiayate on the other. 


108 See the note to $17i(b). 
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the AAN, if we read ekadhätu in place of ekaydna, the point is the same. It 
seems to be the case that neither for the authors of the AAN nor at least for 
those of its precursor the Tathägatagarbha-sütra was the ethical implication 
of real-world equality arising from abstract philosophical identity a matter 
of concern. In this respect, even in details, the close relation between the 
AAN and the Tathagatagarbha-sütra is evident. A passage from the Tathā- 
gatagarbha-sütra reads as follows: “Sons of good family, apply energy 
without giving in to despondency! It will happen that one day the tathagata 
who has entered and is present within you will become manifest. Then you 
will be designated ‘bodhisattva, rather than ‘ordinary sentient being (sat- 
tva): And again in the next stage you will be designated ‘buddha; rather 
than ‘bodhisattva” Regarding this, Zimmermann writes: 


In the [Tathägatagarbha-sütra] it is this message alone that directly 
urges the people to draw consequences from the fact that they possess 
the buddha-nature. The call is not very detailed, and we cannot know 
what exactly the authors had in mind when they put these words into 
the mouth of the Buddha. Nevertheless ... the passage suggests that 
energy (virya) was considered a central element to be employed. 
Obviously it was not the purpose of the authors to deal with the ques- 
tion of how to realize ones buddha-nature in detail. Nor did they 
draw any ethical conclusions. This is surprising for the modern read- 
er, since the tathägatagarbha theory would seem to be an ideal 
ground for establishing an ethical system, namely one based on the 
principle that all living beings are equal by virtue of their buddha- 
nature. This absence of ethical implications indicates that the (early) 
buddha-nature theory centered on the importance of the individual's 


10° Zimmermann (2002: 15). 
110 Quoted with original text in the notes to $14ii; the translation is Zimmermann’. 


?! Zimmermann (2002: 76). In note 155 Zimmermann writes: “ Ethical implications in the 
texts propounding tathägatagarbha thought are found, for example, in RGVV L.157ff. 
which, on the basis of the buddha-nature doctrine, calls for the same respect for other 
living beings as for a teacher. In the Angulimäliyasütra, the doctrine of tathägatagarbha is 
used to argue for a life of chastity and continence, against killing, and against the con- 
sumption of meat .... Seyfort Ruegg supposes that tathägatagarbha thought provided the 
decisive motive for the appearance of vegetarianism in Buddhism"? The title of Takasaki 
(1997) would lead one to believe that he addresses similar issues, but at least to my mind 
he never fully engages the problem. 
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inclusion in the "family of the buddhas" rather than on a doctrinal 
basis for ethical behavior. Even in later texts of this strand, direct ethi- 
cal implications continue to be rather [infrequent], in contrast to the 
prevailing worldly orientation of some of the sutras propounding the 
tathägatagarbha theory. 


In fact, the AAN's authors do not even go as far as did the authors of the 
Tathägatagarbha-sütra, since they do no more than describe a situation, 
without advocating action. But of course, the AAN should not be read in a 
vacuum, and there are other Indic sources which more directly bring out 
the ethical implications of the tathägatagarbha and ekadhätu idea, texts like 
the *Mahabheriharaka, which appears to post-date the AAN and which 
deserves its own study." When it comes to East Asia, the situation is clear- 
er, because ideas of universal buddhahood took hold there and widely influ- 
enced the development of Buddhist ideology from relatively early times. 
However, here again modern expectations (and for some, hopes) are apt to 
be disappointed, as became clear in the debates raised by the ‘Critical 
Buddhism (hihan bukkyo iit A| {4#) movement, which focused originally 
on Japanese issues of Social Justice.'? Although the AAN was not singled 
out as a central topic of discussion in these controversies, many of the issues 
raised do relate to the question of the ethical implications of the ideas found 
in this sütra. Outside the context of debates over 'Critical Buddhism; Suzuki 
Takayasu (2000) raises the question of the ethical standpoint of the tatha- 
gatagarbha sütras as a class, from the standpoint of the question why, if 
everyone is ultimately fated for buddhahood, one should nevertheless both 
be moral and work toward spiritual cultivation, precisely parallel to the 
question which has drawn, at least from the time of Honen and Shinran, so 
much attention in Pure Land traditions, in which ones salvation is assured 
by the fulfillment of Dharmäkära’s vows by Amitäbha’s buddhahood. It is in 
sum interesting that, although we cannot deny any recognition of an issue 
to be addressed in terms of morality and ethics, there seems to have been 
surprisingly little traditional consideration of the ethical implications of 
these potent ideas—although one should rush to say that this critique prob- 


'? Suzuki Takayasu published several papers on this text, but apparently has not continued 
along this line. See http://suzuki.ypu.jp/research.html. 


'? For a selection of papers on the topic, see Hubbard and Swanson (1997). 
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ably applies to much of Buddhist literature of any stripe, in which attention 
to issues of importance to many moderns is often conspicuously absent. "^ 

Despite all that we might say about the location of the scripture within a 
pre-existing discourse, and its debts to earlier materials and articulations— 
all important contextualizations—the vision of the authors of the AAN 
remains a truly awesome one, a vision of a universe, a reality in which the 
immanence of buddhahood is strongly emphasized. Future studies may be 
expected to more carefully take into account how this vision may have 
influenced later developments. 


114 Tt is perhaps not necessary to add that in discussing such things one must avoid the ‘teleo- 
logical fallacy' of imagining ones own moral standpoint, for example, to be applicable to 
the past, final and complete, or necessarily ‘higher’ than that held by others, whom one 
then is entitled to judge harshly for not being as sensitive as oneself. 


Edition 
and 


Translation 


Edition and Translation 


What follows is an edition of the text, below which are citations of first- 
hand sources: the two Indian texts, RGV and MDN (in two versions), which 
quote the AAN. Below this is a translation, and annotations. The printed 
text represents my attempt to establish a critical edition, which is to say, I 
have tried to reconstruct what I believe may have left the brush of the trans- 
lator. However, in this policy with respect to emendations, I have not been 
entirely consistent, and some possible emendations are relegated to the 
annotations. I have tried to translate the Chinese text I print, placing obser- 
vations on possible Indic background in the notes. However, the translation 
of the Chinese does assume it to be a rendition from Sanskrit (or some 
Indic language, although I see no evidence that the AAN ever existed in 
anything other than [Buddhist] Sanskrit). In other words, I do not assume 
either a naive Chinese reading, nor do I directly render what I imagine the 
Indic source text should have meant. I offer separately, in Appendix 5, a 
picture of what I imagine the original of the AAN may have looked like in 
its Indian context. While this is to be considered highly speculative, never- 
theless I believe such a venture may be helpful in trying to approach a form 
the text may have had in its homeland. 

The sources for the Chinese text printed here, with their respective sigla, 
are as follows:' 


F1: Fangshan 房山 285, volume 3, page 597. A single stele, carved in 
the Tang 唐 dynasty, damaged in its lower portion and thus only 
partially legible. 

F2: Fangshan 房山 635, volume 14, pages 53-55, carved in the Jin & 
dynasty. 

K: Korean 5 É& (Second Kory edition) 490, volume 13, page 1309- 
1311. Also reproduced in the Zhonghua Dazangjing V 3& K jx as 
542, volume 24, page 270-273 (with notes of variants which are 
not, however, entirely reliable). The Jin & edition normally repro- 
duced in these volumes was not available. 


i 


| The text is of course also printed in the Taishö Shinshü Daizökyö, T. 688. 
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Kongo: Kongoji 金刚 寺 manuscript, catalogued as 0602-001 in Koku- 
sai Bukkyogaku Daigakuin Daigaku Gakujutsu Furontia Jikkoiinkai 
(2006). Photos courtesy of Prof. Ochiai Toshinori 4A (t. 

Li: A Dunhuang manuscript collected by Li Shengduo E £&$$ (1859- 
1937), now in the collection of Takeda Seiyaku iH #238 (Takeda 
Pharmaceutical Co.). Facsimiles were published in Koizumi (2010: 
255-259, Item 201, frames 1-7). On the collection see Takata 
(2007), and earlier Rong (2002, in which this manuscript is listed as 
number 201). 

Q: Qisha 硬 砂 in Yingyin Song Qisha zangjing $ EI R tt HD ek AE 
(Shanghai: Yingyin Songban zangjinghui 影印 宋 版 藏 经 会 , 1934): 
201.43b-46a. See Zacchetti (2005: 115). 

S: Old Song (# #4 = “Palace” HIAJT 4) edition; see Zacchetti (2005: 
110-112). 

SX: Sixi 思 溪 edition held at the Iwayaji 岩 屋 寺 ; see Zacchetti (2005: 
112-115). Photos courtesy of Prof. Ochiai. 


The collation of these sources reveals few transmissional errors. However, I 
believe that there occurred, probably early on, several corruptions in the 
text. In $9ii we must remove an expression, as I have detailed in my emend- 
ation note. A second instance occurs in $12, where, as I have discussed 
above in the Introduction, we find a contextually impossible word, shijian 
deng tt |j Æ. Another problem arises in $4ii, in which it seems that the 
repetition of a formula has led a number of copyists to repeat variations on 
an error. I print, thus, what I believe to be the text closest to the original 
which left the translator's brush. 

Portions of this text have stauchly resisted my attempts to fully under- 
stand them. In this attempt, however, I have studied in particular the 
renderings of Tokiwa (1932) and Takasaki (1975a) with much profit, though 
I refrain from noting all instances of disagreement. Although the following 
constitutes, to my knowledge, the most extensive treatment of this sütra so 
far, I am keenly aware of how much more remains to be done. 
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The Anünatvapürnatvanirdesaparivarta 


BETEN 


TORIC AE SS es 


bE A IUS ] Fl, Kongo: (hai hI AE 一 卷 ; F2: PARRE 一 卷 
TRIE = aC He it 5 ] Kongo: o 

北 印 度 ] F1 (F2 not legible), Q: 55; S, SX: o 

三 藏 S, SX: 6 

车 提 流 支 ] Q, S, SX: 车 提留 支 


The Scripture on the Absence of Increase and the Absence of Decrease [in 
the Realm of Beings]. 


Translated by the Northern (Yuan) Wei Dynasty Tripitaka Master from 
Northern India, Bodhiruci. 


Northern India: variant: India 
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1 
"如 是 我 轿 : — IEEE ILE RE E o, Er Ri LL en, RIE REI EL 
F AB, SERERE BE n DE ARE PROP RTT > 


? Thus I heard: At one time the Bhagavat was dwelling in Räjagrha on 
Mount Grdhraküta, ” together with a large assembly of one thousand two 
hundred and fifty bhiksus, and with an immeasurable, infinite and innu- 
merable number of bodhisattva-mahäsattvas. 


a-b) Perhaps rendering something like *evamı maya srutam ekasmin samaye 
bhagavan räjagrhe viharati sma grdhraküte parvate mahatä bhiksusam- 
ghena särdham ardhatrayodasabhir bhiksusataih sambahulais ca bodhisat- 
tvair mahäsattvaih ... 

a) Bhagavat: Since the Chinese transcribes this, I do as well, but we might 
better translate as ‘Lord’ or 'Blessed One? 

b) immeasurable, infinite and innumerable number: $ & $8 H #471: 
*aparimäna- aprameya- asarmkhyeya- ? 
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? RIS, 慧 命 舍利 弗 於 大 条 中 即 从 坐 起 , 前 至 佛 所 。"” 到 已 , 顶礼 佛 足 , 退 
a, — H RAE (6 fat lt ER ETI, 往来 三 
FR, OAL rp iib ETE, EB > 世尊 , RER RER EEE, 
Fei gd > 9 BEER, 我 末 能 解 。? BAHR, 当 云 何 答 。， 


a) 即 从 坐 起 ] Kongo: 即 从 生起 ; SX: 即 从 座 起 


坐 一 面 。 合 掌 白 佛 言 :9[ 世 


? At that time, the venerable Säriputra got up from his seat in the great 
assembly and approached the Buddha. " Bowing his head to the Buddha's 
feet, he withdrew and sat to one side. Placing his palms together reverenti- 
ally, he spoke to the Buddha, saying: ? *World-honored One! All beings 
wander in the six paths from beginningless time, transmigrate in the three 
realms and, repeating the cycle of birth and death through the four types of 
birth, experience pain without exhaustion. ? World-honored One! Does this 
mass of beings, this ocean of beings, undergo increase and decrease, or does 
it not undergo increase and decrease? ? The purport of this is profound and 
mysterious, and I am not yet able to understand it. ? If someone asks me 
about it, how should I respond?" 


a) the venerable: Chin. huiming iit, Skt. ayusmat. 
got up from his seat ...: The most stable part of the set phrase is some- 
thing like *yena bhagavams tenänjalim pranamya bhagavantam etad 
avocat. 

C) six paths: gatis. These are the realms of possible rebirth within sarhsära, 
namely: (1) Hell, naraka (2) Hungry Ghosts, preta (3) Animals, tiryagyoni 
(4) Asuras (5) Men, manusya (6) Gods, deva. 
beginningless: Takasaki (1975a: 45): OOl U X o7: € 6 8T a E 7» 5. 
See the Introduction. 
three realms: (1) of desire, kämadhätu (2) of form, rüpadhätu (3) the 
formlesss realm, ärüpyadhatu. 
four types of rebirth: Birth from (1) a Womb (2) an Egg (3) Moisture (4) 
by Transformation. 
without exhaustion: should this be understood distributively with each 
verb in this sentence? 
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d) mass of beings: *sattvanikäya? 
ocean of beings: *sattvasagara? 
e) The purport of this is profound and mysterious: See $9ii. 
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oR, 世尊 告 舍利 弗 :”' Bak! Bak! 舍利 弗 , ARMY RE, 安乐 
IRE, REIRE, 利益 一 切 案 生 , Sets 2c SS — UTR IE CA A 
To BER ERE EVES °° 舍利 弗 , 汝 若 不 癌 如 来 、 应 供 、 正 通知 如 是 闵 者 ， 
FSB’ 所 以 者 何 。 於 现在 世 及 未 来 世 , 诸 天 人 等 一 切 案 生长 受 衰 
E o SCH, KR Um 


EI 
A 


d) FIK ] Kongo: Fi 


? At that time the World-honored One said to Säriputra: " “Good! Good! 
Sariputra, you ask me about this extremely profound purport in order to 
pacify all beings, to bring happiness to all beings, to show compassion for all 
beings, to benefit all beings, to avail and bring happiness to all beings, gods 
and men. ? If you were not to ask the Tathägata, Arhat, Perfectly Awakened 
One about such a purport as this, Sariputra, there would be many faults. ? 
How so? In the present age and in future ages all beings— gods, men, and so 
on— would suffer and be harmed for an extended time, and would forever 
lose all that is beneficial and brings them happiness. 


b) you ask me ...: 75 pE fA] &. In the Lankävatära we find the following 
expression: fii KE: Sik, Bik: Bik, AGER ^ CES EST HAN, 多 所 安 
E 75 Hr Beat, Jy Bele We Be RUM, BK Bak, AUR ^ ERR, ile (T. 
671 [XVI] 531b23-26) = 佛 告 KR: Sak, Ex EHRE, 多 所 安 
Se Br Bent, RDA A BER Ae. GHEE, 善 思念 之 (T. 670 
[XVI] 491a1-4). This corresponds to the Sanskrit bhagavan aha | sadhu 
sadhu mahämate sädhu khalu punas tvam mahämate yat tvam etam 
artham adhyesitavyam manyase bahujanahitäya tvam mahämate prati- 
panno bahujanasukhäya lokänukampäyai mahato janakäyasyärthäya 
hitäya sukhäya devandm ca manusyänäm ca | (Nanjio 1923: 89.12-16). 
The Sanskrit sädhu ... yat tvam etam artham adhyesitavyam  manyase 
means something like “It is good that you think that you should ask about 
this point? Generally speaking neng 能 indicates ‘can’ in the sense of ‘have 
the ability to; 'be competent to; or may just indicate agency, in contrast to 
dé 得 which suggests ‘can’ in the sense of ‘have an opportunity to’ In this 
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light, I translate 力 能 问 我 simply ‘you ask me’; would a rendering like ‘you 
are competent or qualified to ask me' understand manyase as pointing to 
something like you judge that I should be asked'? Takasaki (1975a: 46) has 
simply “asked.” 

extremely profound purport: See the note to $9ii(a). 

to pacify ...: a version of a very frequent stock expression, appearing 
perhaps most commonly as bahujanahitäya bahujanasukhäya lokänu- 
kampäyai arthäya hitäya sukhäya devamanusyänäm. See the note above. 
gods and men: probably this is meant to qualify the realm of beings in the 
sense of ‘comprising the world of gods and men’ Notice that just below in 
(d) the wording is “all beings—gods, men, and so on? The expression is 
inclusive rather than exclusive. 


c) Takasaki (1975a: 46) takes this in the past tense, “if you had not asked ... 


there would have been,’ which is equally possible. 
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Dp 
Es 


Hb, KH FL: 所 谓 , IRAN, LEUR AFI, 此 大 
I Fi, 诸 案 生 等 , DER EERE Ei, ARTE DUE 
绿 , IC BUE HEUREUSE > 0 舍利 弗 , CHE 所 谓 , BUR EUR SCR 
A WREIMEEER SAN LRH - BK RAZ 
PROB - 以 是 因 经 , HORA REE 。 


a) AREA] Q: RAE 
d) REER ] Q: REEI 
e) KEREREZH ] F1: HR de AE EU ZA 
Rz ] Kongo: BT Aa 


H 


a) « 


It is a greatly mistaken view, Säriputra, to see the realm of beings as 
increasing or to see the realm of beings as decreasing. " Because of these 
views, Sariputra, beings who hold these greatly mistaken views are born 
blind and sightless. ? Consequently, for a very long time they errantly tread 
mistaken paths, and therefore in the present age they fall into evil destinies. 
? Tt is great disaster, Sariputra, to cling to and grasp at [the notion of] the 
realm of beings as increasing, or to cling to and grasp at [the notion of] the 
realm of beings as decreasing. ? These beings, Sariputra, cling to and grasp 
at [these notions]. Consequently, for a very long time they will errantly 
tread mistaken paths, and therefore in future ages they will fall into evil 
destinies. 


a) greatly mistaken view: daxiéjian KFB Fi. See the expression in the Sam- 
yuktàgama: Ie A — $5, HEA TB GL (T. 100 [109] [IT] 412c20) = Samyutta- 
Nikäya : tena kho pana samayena afifiatarassa brahmuno evarüpam päpa- 
kam ditthigatam uppannam hoti (Feer 1884-1898: i.144,11-12). However, 
at least the term xiéjian FB X is rather common as a rendering of mithyd- 
drsti, kudrsti and so on. 
the realm of beings: zhongshéngjié 24 Ft, sattvadhätu. 

b) blind and sightless: I have translated the Chinese as if it contained two 
words, shéngmáng ^E Ei and wümü 无 目 (lit. 'eye-less), but the whole is 
probably simply pleonastic (or a hendiadys?): blind: In Dharmaraksa's 
translation of the Lotus Sutra, we find EEE H (T. 263 [IX] 79215) where 
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the Sanskrit has känändha (vs. III.122c: Kashgar, Toda 1983: 50 = Gilgit, 

Watanabe 1975: 220), which appears again to be a pleonasm for ‘blind. 

The term shengmang £. Æ may reflect Sanskrit jatyandha, as in Mahävyut- 
patti $8874. However, note that in RGV¢ itself shéngmdngrén ^E ÆA cor- 
responds to acaksusman (Johnston 1950: 74.3 = RGVc T. 1611 [XXXI] 
839b19). Takasaki (1975a: 47) interprets the second term metaphorically 
as meaning one is not able to see things correctly: bO ZEL & SE 
b 72 J. For an excellent detailed study of the term andha and related 
vocabulary, see Hara (2006), who argues that in many cases the operative 
notion is not that of complete blindness but something closer to ‘short- 
sighted’ or dim-sighted, that is, an inability to see the correct object or the 
big picture. In this light, it might be better to render loosely "beings who 
hold these greatly mistaken views are of impaired vision" or some similar 
expression. It is not the utter blindness of the individuals in question 
which causes them to wander down mistaken paths, but their inability to 
see correctly, as Takasaki suggests. 

C) for a very long time: *dirgharätra: lit. the long night. A common expres- 
sion. 

c-e) present age ... future ages: 现在 世 , 未 来 世 . The reference is to incarna- 
tions within sarhsära. There is no indication how far into the future is 
meant by the second term, and in this sense English 'ages; which may be 
read to imply a distant future, might not be the best rendering. 

d) great disaster: Takasaki (1975a: 47) has 3: (7 i & TU Ua X SE PIT, which 
seems stronger: the ultimate or unsurpassable disaster. I do not read the 
Chinese as making such a comparative claim. 

There is a very clear example here of the disposal construction with qi IX - 
object - verb. See Cao and Yu (2000). 
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”舍利 弗 , — EJ SUE LAA RUBER T ES FG, 不 如 实 见 一 法 界 故 , HE a 
心 , BAR LE FUR, RETOR 9 舍利 弗 , 如 来 在 世 , 我 请 弟子 不 起 此 见 。? 
ERRI, BRAM, 多 有 织 生 荐 无 智慧 。” 於 佛法 中 中 除 有 里 爱 , 服 三 法 
K 


nr 


x, 现 沙门 像 , 然 其 内 有 无 沙门 德行 。” 如 是 等 奉 实 非 沙 门 , 自 谓 沙 门 。 非 
佛 弟子 , 谓 佛 弟 子 .9 而 自 说 言 : ! 我 是 沙门 , BHAT, 。 如 是 等 人 起 
ryk Fd, 2 何以 政 2 
a) EAD ij Li: eA LN 
RETOR ] Q: SE AE FRU 
c) & B9E/E SE T S | Fl: SARER [illegible character] £4; Kongo: 
ACOHEIEREERUB TEC Li: SRRERRER EE 
e) 非 佛 弟子 , 谓 佛 弟子 | S: 非 佛 弟子 


a) « 


Because all foolish common people, Säriputra, do not know the single 
dharma-realm in accord with reality, because they do not see the single 
dharma-realm in accord with reality, they entertain ideas informed by mis- 
taken views, thinking that the realm of beings increases or that the realm of 
beings decreases. " While the Tathägata is in the world, Säriputra, my disci- 
ples will not entertain these views. ? (However) when five hundred years 
have passed after my nirväna, there will be many beings who are foolish and 
lack insight. ? [Being] within the Buddhist community, although they will 
remove their beards and hair, put on the three dharma robes, and manifest 
outwardly the appearance of sramanas, nevertheless inwardly they will lack 
the virtuous behavior of $ramanas. ? Such people, although actually not 
$ramanas will call themselves $ramanas, although not disciples of the 
Buddha will call themselves disciples of the Buddha. ? Still they themselves 
will say: ‘I am a $ramana, a true disciple of the Buddha’ This sort of persons 
will entertain the view that there is increase or decrease. Why? 


a) foolish common people: yüchi fanfü m3 UX, balaprthagjana, this San- 
skrit equivalent attested in $10i(d), below (although in several other 
instances in the RGV it appears to render only bäla, 13.2 = 842b3, 13.8-12 
= 842b10-14, 84.18 = 842b21). I am uncertain whether, or rather how far, 
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to understand this word as a technical term. It comes to have a special 
significance in path theories, in which it designates the being at the lowest 
stage of spiritual development, the details of which however differ accord- 
ing to system. On the concept and term, see, with reservations, Haneda 
(1979: 6-24), and from another perspective Hakamaya (2006). Haneda 
makes the important point that formulations such as that in JAänaprasthä- 
na, which state that the prthagjana will never, in the past, present or 
future, obtain holy states (= (JRA E * 25: ERER ^ HERE EN HERB 

ERA EEIE, JEG, 当 非 得 , 是 谓 : SAVE [T. 1544 (XXVI) 928c5- 
7]) come very close to the idea of the icchantika, for which see the Intro- 
duction. It is equally interesting to note that in early sources including the 
Theragäthä and the Sarhyutta-Nikäya we find, respectively, andhabäla pu- 
thujjanä and balam puthujjamam andham (Oldenberg and Pischel 1883: 
verse 575b and Feer 1884-1898: iii.140,2). This is very suggestive in light 
of the expression above in 3ii(b) that speaks of those who are born blind, 
clearly the same individuals as these foolish common people. I do not 
understand Takasaki (1975a: 47), & E & X Ok dfe bd CON 
55, which seems either to skip what I take as ‘foolish? or to somehow 
extend the plain sense of ‘all to mean ‘belonging to various modes of 
rebirth. 

the single dharma-realm: *ekadharmadhätu. See below $8ii. 

in accord with reality: *yathabhütam. 

thinking: this meaning for wei iH is quite common in this literature; it 
might also on occasion be rendered to wit; which would also be possible 
here. 


c) when five hundred years ... after my nirväna: In the Kämäpaväka-sütra 


quoted in the Siksasamuccaya, Chinese #RPR, IE AKIZ corresponds to 
yadaham parinirvrto bhavami saddharmas cäntarhito bhavati (T. 1636 
[XXXII] 91b8 = Bendall 1897-1902: 78,3-4), referring to the destruction 
of the teaching after the nirvàna of the Buddha. Here in the AAN, how- 
ever, we have no reference to the disappearance of the teaching as a whole. 
I am not sure if there is any significant difference here between nirvàna 
and parinirväna. 

(Note that the Kamapavaka-sitra is called the Heyujing 河谷 经 in the Chi- 
nese translation of the Siksasamuccaya. However, this is not the same as T. 
615 FE & AIK AE, translated by Kumärajiva, a very short text, despite 
the fact that this text is cited under the title #] AXE by the Sifenlü xingshi- 
chao zichi ji 四 分 律 行 事 钞 资 持 记 (T. 1805 [XL] 275b7 任 ). The Lidai sanbao 
ji ERZEK of 597 cites a "E ERR AKAK— (T. 2034 [XLIX] 92a1), which 
it attributes to Gunabhadra Ah Hc [E FE, while the Kaiyuan shijiaolu 开元 
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EPEK of 730 also refers to a Hi hei") Gk 4€ — Æ (T. 2154 [LV] 528c17) which, 
however, it identifies as the same as Kumärajiva’s translation. Whatever 
lack of clarity there might be in the catalogues, for the moment we must 
conclude that we cannot otherwise identify the Kämäpaväka-sütra quoted 
in the Siksásamuccaya.) 

d) [Being] within the Buddhist community: I remain slightly uncertain 
whether to understand fófă 佛法 as referring to Sanskrit buddhadharma 
(in which case we should understand *many beings who are foolish and 
lack insight into the Buddhas teaching[s]; connecting the clause to sen- 
tence [c]), or whether we should see in 於 佛法 中 *buddhasäsane, as I 

understand it here. In the Sarvadharmäpravrttinirdesa, the expression Ù$ 

佛法 中 corresponds to de bzhin gshegs pa'i bstan pa la (Braarvig 2000: 

134.13-14 = T. 650 [XV] 0753c7), no doubt *buddhasäsane. However, 

when it occurs in the RGV, it reflects rather Sanskrit ihadhärmika (John- 

ston 1950: 28.2 = RGVe T. 1611 [XXXI] 828c11; 29.7 = 828c20). (Al- 
though the Sanskrit here is nominal, the Chinese appears to rephrase the 
meaning.) Both Tokiwa (1932: 105) and Takasaki (1975a: 48) attach the 
clause to (d), and indeed when we consider that the expression is followed 
by sui 3È, there do not appear to be examples in which the sense of ‘teach- 

ings of the Buddha' is to be preferred. In a sütra passage quoted in the Pra- 
jnapradipa (T. 1566 [XXX] 131b2-3), we find USE AES Pbi rp HEK, 

"foolish beings renounce the world into the Buddhist community"; the 

same is quoted in the Prasannapadä (La Vallée Poussin 1903-1913: 540. 

12-541.1): tad ime bhagavan mohapurusä [ye] sväkhyäte dharmavinaye 

pravrajya, and in the Chinese versions of the sütra we find (T. 585 [XV] 

AT: RHR, 於 正 法 律 而 行 出 家 ; (T. 586 [XV] 36c28-29): HS, Xe SREG EIS 

佛 正法 出 家 ; (T. 587 [XV] 66c16-17): HS, 是 诸 比 丘 已 於 如 来 正法 出 家 . In 
the Süryagarbhasütra (T. 396 [XIII] 291b23-25) we find: 我 等 慷 念 过 去 世 
时 , 於 佛法 中 只得 出 家 , 人 备 造 如 是 种 种 恶 业 ，we remember in a past age 
when, although we renounced the world into the Buddhist community, we 
still performed a variety of such bad actions? The same syntax, however, 
can also appear when the meaning of the phrase is rather clearly ‘the 
Buddha's teaching; as in the Da zhidu lun 大 智 度 论 (T. 1509 [XXV] 
320b4-5), when several monks are mentioned as excellent with respect to 
the teachings of the Buddha, but not so with respect to those of the non- 
Buddhists: SHAR ^ WAAR ^ EHE ER SA RIE RER, 於 外 法 中 不 如 . 

e) although actually not $ramanas ... disciples of the Buddha: See the pas- 
sage in Ratnaräsi SL3c (Silk Forthcoming): “in the future will there be 
some monks who destroy the Tathagatas awakening perfected over un- 
countable aeons, who are not $ramanas but will falsely claim to be 
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$ramanas, who are not followers of the practice of purity but will falsely 
claim to be followers of the practice of purity?" (ma mchis pa'i dus na gang 
dag de bzhin gshegs pa'i byang chub bskal pa grangs ma mchis par yang dag 
par bsgrubs pa nub par bgyid pa dge sbyong ma lags la dge sbyong du mchid 
kyis ‘che zhing | tshangs par spyod pa ma lags par tshangs par spyod par 
mchid kyis 'che ba'i dge slong la la dag byung bar ' gyur lags sam; 若 未 来 世 
Am FRY ME Se A, JERETT AB EE UR P6 (T). In Sanskrit we 
see an example of the stock phrase in a passage of the Ksitigarbhasütra 
quoted in the Siksdsamuccaya: yo mahabrahman mamoddisya pravrajito 
duhsilapäpasamäcäro bhiksur anubhütah kasambakajäto asramanah sra- 
manapratijfiah abrahmacäri brahmacäripratijäah (Bendall 1897-1902: 
67.19-20), and see Mahävyutpatti $$9143-9144. There are numerous 
other examples of the same (e.g., Süryagarbhasütra [Derge 257, mdo sde, 
za 103b5], T. 721 (XVII) 286b2-3: 实 非 沙 门 , 而 自 说 言 : 我 是 沙门 . In T. 1462 
(XXIV) 709b11: 非 沙 门 者 , 自 言 我 是 沙门 * Pali Samantapasadikà (Taka- 
kusu and Nagai 1924: i.195,19-20): te hi assamana va hutva samanapati- 
fifiatàya paresam paccaye corenti). 


f) I am a $ramana: Takasaki (1975a: 48): DNC € (Ik WF] T» 0 . I do not 


think the Chinese contains the emphasis and exclusion implied by — €, 
which seems to convey the sense that ‘while I am a sramana, others are 
not. 

increase or decrease: Takasaki (1975a: 48 and 374n6) translates 73 V^ $ 0) 
EDASTANUD (EA) PHSbBOeBRVETORA (MA) REIT 
c &'CÀ5 $. His note explains that he takes these to refer to adhyäropa 
(samäropa) and apaväda, with the view that beings become greater (the 
view of increase) being one example of the former type. I have grave 
doubts about whether it makes sense to apply such notions as adhyäropa 
(or even the older form, samäropa) to a sütra like the AAN. At least 
according to Tanji (2000: 347), "The word samäropa is used together with 
apaváda, the pair forming a dual category, for the first time in the Vijhäna- 
vada school.” 
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4ii 


?此 诸 案 生 以 依 如 来 不 了 闵 经 , 无 慧眼 故 ; P ER AEG 不 如 实 


知 如 来 所 证 初 发 心 故 ;” 不 如 实 知 修 集 无 量 普 提 功德 行 故 ;” 不 如 实 知 如 
来 所 得 无 量 法 故 ;” 不 如 实 知 如 来 无 量力 故 ;9 不 如 实 知 如 来 无 量 境界 
故 ;不信 如 来 无 量 行 处 故 ;" 不 如 实 知 如 来 不 思议 无 量 法 自在 故 ;) 不 如 
实 知 如 来 不 思议 无 量 方便 故 ; ”不 能 如 实 分 别 如 来 无 量 差别 境界 故 ;) 不 
能 善人 如 来 不 可 思议 大 悲 故 ; ”不 如 实 知 如 来 大 涅 些 故 。 


b) se BEA EE Ze FLY ] SEE 

d) 不 如 实 知 修 集 ] Q, S, SX: KAAS 

i) 不 思议 ] Kongo: nu] 

k) 不 能 如 实 分 别 ] F1, 2: 不 能 如 实 知 分 别 ; Li: 不 能 如 实 知 分 别 ; Q, S, SX: 不 如 
实 知 分 别 
]) 不 可 思议 ] Li: HERS 
m) KŻ ] Kongo: KR 


DH 


EN 


? “They entertain the view that there is increase or decrease] because these 
beings, having resorted to the Tathägata’s sütras of provisional meaning, 
lack the wisdom-eye; " because they are remote from the view of emptiness 
in accord with reality; ? because they do not know in accord with reality the 
initial aspiration (to awakening) realized by the Tathägata; 9 because they 
do not know in accord with reality the practices which accumulate immeas- 
urable merits for bodhi; ° because they do not know in accord with reality 
the immeasurable qualities attained by the Tathagata; ” because they do not 
know in accord with reality the Tathägata’s immeasurable power; ? because 
they do not know in accord with reality the Tathagatas immeasurable 
sphere (of knowledge); " because they do not believe in the Tathägata’s im- 
measurable range of action; ” because they do not know in accord with 
reality the Tathagatas inconceivable, immeasurable mastery of the Teach- 
ings; ) because they do not know in accord with reality the Tathagata's in- 
conceivable, immeasurable skillful means; 9 because they are not able to 
distinguish in accord with reality the Tathagatas immeasurable sphere of 
discrimination; ” because they are not good at penetrating into the Tatha- 
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gata's inconceivable great compassion; " because they do not know in 
accord with reality the Tathagata’s great nirvana. 


a) sütras of provisional meaning: *neyärthasütra. I do not know precisely 
how old this term is, but we do find already in the Anguttara Nikäya the 
sentences yo ca neyyattham suttantam nitattho suttanto ti dipeti. yo ca 
nitattham suttantam neyyattho suttanto ti dipeti (Morris 1885: 60,13-14; 
ILiii.5). Here the two bad positions are declaring a sermon as of final 
meaning when it really is provisional, and vice versa. That is, in this pas- 
sage nitattha is not given priority; the problem is simply confusing the 
categories. For the AAN, however, priority is clearly to be given to nitä- 
rtha. Takasaki (1975a: 48) takes the second expression somewhat more 
positively, understanding ‘who have not yet opened the eye of wisdom: 
However, he also (1965: 89) interpreted the reference to neyärtha scrip- 
tures to point to Hinayäna texts, although I see no reason this should be 
so. 

b)-c): Takasaki (1975a: 48) considers these two items to be one reason, 
understanding our (b) as the reason for (c), but he offers no explanation 
for the connection he sees here. I do not see any. Earlier (1965: 89) his 
division of the items corresponds to that given here. 

d) Takasaki (1975a: 48) understands immeasurable practices which lead to 
the attainment of the merits termed (?) bodhi: (WRX ) FH c v» 功德 
&&8 c f&goletTetesqaccoe5cc*boozziusbsuue 
7» 5. I do not see how the syntax of the Chinese would permit this under- 
standing. I render pútí 车 提 in English as bodhi, rather than Awakening, 
because the Chinese transliterates the term, but I admit that I am not con- 
sistent in this practice. 

g) immeasurable sphere (of knowledge): In $15i(g), with note, jingjie 境界 is 
to be understood as jfieyabhümi. If this same terminology applies here, the 
insertion in parentheses is thereby justified. Takasaki (1965: 89) also ident- 
ifies this as the sphere of knowledge: 境界 (*visaya) d 7x10 5 HOWE. 
Takasaki (1975a: 48) however translates: 如 来 (ME) Oli k DONK 

(境界 ) MB CHS CER HVDEKILMS BUDS. “The object of 
the Tathagata’s work is infinite’ does not make much sense to me, unless 
this would refer to salvific work. See also $10i(b) where we find 如 来 智慧 
境界 . 

h) range of action: Takasaki (1965: 89): {742 (* gocara) 4 7330 b dE OD TE 
领域 四 和 无限 性 . See $10i(b): 如 来 智慧 境界 and 如 来 心 所 行 不 . 
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i) inconceivable, immeasurable mastery of the Teachings: 不 思议 无 量 法 

1E. I understand the reference here to be to one of the ten masteries, dasa- 
vasitä, namely (Mahävyutpatti $777) dharmavasitä. In the Dasabhümika- 
sütra it is said that the bodhisattva "attains the mastery of the Teachings 
because he displays the radiance of the teachings which are without mid- 
dle or extremes; dharmavasitam ca pratilabhate | anantamadhyadharma- 
mukhälokasarndarsanatayä (Kondo 1936: 143,6). Precisely the same ex- 
pression is found in a variety of texts. The ordering of the ten can differ; 
that the AAN refers to dharmavasitä suggests that it referred to a list in 
which this was the final item. See Funahashi (1977) for a brief discussion, 
with references. 

k) the Tathägata’s immeasurable sphere of discrimination. This is a curi- 

ous expression, since "discrimination is usually a negative notion. For 
example, the Acintyabuddhavisayanirdesa uses precisely the Chinese ex- 
pression we have here, 差别 境界 , when it says 无 如 是 等 差别 境界 , BIA 
诸 佛 境 界 (T. 340 [XII] 108a18-19), which is paralleled in the Tibetan 
translation with: bcom ldan 'das yul khyad par ma mchis pa ni sangs rgyas 
kyi yul lags te (Derge Kanjur 79, dkon brtsegs, ca, 267a7-b1). The meaning 
is that the domain of the Buddha is not a domain of discrimination as was 
explained in the preceding sentences, namely, there is no discrimination of 
eye, ear and so on. In our passage here in the AAN, therefore, where the 
discrimination must be taken positively, it may be that this discrimination 
refers to the Tathägata’s skillful means or something similar. This may be 
what is intended by Takasaki (19752: 49): WKO (d 7z 5 Š 00 RO f EE OD 
EREK A do 0 DD d: dE CEERIECC EZ 5. 
Note (by examining the variant readings) that this expression created 
great problems for the copyists of the sütra, who probably were so used to 
writing 知 in this series that they automatically inserted it here as well, 
against the required sense. 

1) not good at: For the term néngshàn 能 善 , see Ota (1988: 41). 

m) For Takasaki (1965: 90), misunderstanding the nature of the Tathägata’s 
nirvàna (which he takes as equivalent to misunderstanding the nature of 
the dharmakäya) leads directly to the error of concluding that there is a 
decrease in the realms of beings. In this he bases himself on the Tathaga- 
totpattisambhava-nirdesa (Xingqi 性 起 chapter) of the Buddhävatarnısaka 
sütra. 
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5i 


”舍利 弗 , meee PL fit B ER, BIKE, EEE > > 以 起 断想 及 
ORL, BEREITEN, CAE REER ° 


? “Sariputra, because foolish common people lack [even that] insight which 
comes from hearing [the teachings], hearing of the Tathagata’s nirvana they 
entertain the view that it is annihilation and the view that it is cessation. ” 
Because they entertain the notion that it is annihilation and the notion that 
it is cessation, they consider that the realm of beings decreases, and this cre- 
ates the extremely heavy evil karma of a greatly mistaken view. 


a) insight which comes from hearing: wénhui [Hi & , *srutamdayi-prajna. 

Probably what is meant is that foolish common people lack even the most 
basic of the three forms of insight, that obtained by (mere) listening, that 
is, learning from a teacher, not to mention that obtained through rational 
thinking (cintämayi-) or the highest form, that obtained through medita- 
tive contempation (bhävanämayi-). Because they do not even know the 
doctrine as it is taught, they confuse the nature of nirvàna with that of 
nirodha, extinction. In Sanskrit, learning is aural, and thus to say that one 
is bahusruta, 'one who has heard much; is to express what we mean by 
saying someone is ‘well read? Therefore, it would be more technically cor- 
rect to render the expression ‘insight which comes from learning; but the 
connection with the following hearing of the Tathàgata's nirvana would 
then be lost. 
Tokiwa (1932: 105n9) rejects the identification of wénhui [HI with sruta- 
máyi-prajfià and appeals instead to the pair yänjian 眼见 and wenjian Fs] 
in the Mahäyäna Mahäparinirväna-mahäsütra. There (T. 374 [XII] 527c- 
528a) bodhisattvas and buddhas see through eyes and know that all beings 
have the buddha-nature. Bodhisattvas of the tenth stage are in-between, 
while those in the ninth and lower stages see by hearing. Those who hear 
that all beings possess the buddha-nature, but do not believe it, do not 
have even this seeing through hearing. Thus, while it is possible to see why 
this passage came to Tokiwa’s attention (and perhaps he knew it since it is 
quoted by Shinran in his Kyögyöshinshö 教 行 信 证 [T. 2646 (LXXXIII) 
624a1-25]), as the category does not seem to be known elsewhere, I do 
not believe that we can reasonably apply it here. 


c 
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annihilation and ... cessation: Takasaki (1975a: 49) interprets this to 
refer to the Snnihilstien of transmigration and that there is nothing after 
death. In RGV we find duanjian Ef A as ucchedadrsti (Johnston 1950: 
34.20 = RGVc T. 1611 [XXXI] 830c28). See $13i(b). 


b) entertain the notion: For the construction with 以 起 ... 想 , Stefano Zac- 


chetti points to Edgerton's discussion (1953, s.v. samjhä [5]) concerning an 
object, generally in the locative, followed by sarıjñā and the verb utpa- 
dayati, with the meaning ‘conceives an idea! 

extremely heavy evil karma: In the Suvarnabhäsottama, BEER corres- 
ponds to krtar päpam sudärunam (Nobel 1937: 28; Skjaervo 2004: 3.38b 
= T. 663 [XVI] 337b5). Later in the AAN ($20ii), those who hold the views 
of increase and decrease will be called icchantika. In the Zhufo jingjie she- 
zhenshi jing XE (b 3$ WGK IEEE AE. (T. 868 [XVIII] 276c11-12), we find the 
expressions icchantika and ‘extremely heavy evil karma’ connected: £L 
ABKEN, 由 造 五 送 、 一 关 提 等 极 重 恶 业 , EINEM, "If common persons 
practice this visualization, although they commit extremely heavy evil 
karma such as the five sins of immediate retribution, [those of] the iccha- 
ntika, and so on, all [their evil] will be wiped out.” As written this sentence 
makes it look like icchantika is something one can ‘do’ zao 35, which does 
not seem to make sense, but the overall sense of the association between 
being an icchantika and ‘extremely heavy evil karma’ is clear, and my 
rendering attempts to make logical sense of the expression. 

Takasaki (1975a: 49) understands two things, greatly mistaken views and 
extremely heavy evil karma. This is also possible, I suppose. 
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5ii 
9 复 次 , 舍利 弗 , RERE RIN a, DEEP’ Uu = RE EL ER BER RU 


FATS BE, Epp ps o © 可 谓 三 网 5 f 者 ， En bd, 请 : = dm i e = IA, 
B: NER, 三 者 , RUSS Ed, 请 : KERER ER! 舍利 弗 , 此 三 种 见 ， 
ALES, 如 是 执 , 如 是 触 。 


b) d 2028 8 ] F1: 由 如 罗网 
d) #528 ] Kongo: FER 
e) BUR ] Kongo: hl 


niil 


? “Once again, Sariputra, on the basis of the view that there is decrease, 
these beings further entertain three types of views. " These three types of 
views and that view that there is decrease are inseparable, like [the threads 
of] a gauze net. ? What are the three views? 9 1. The view of annihilation, 
that is, that there is absolute exhaustion. ? 2. The view that there is extinc- 
tion, that is, precisely nirvana. ? 3. The view that there is no nirväna, that is, 
that this nirvàna is absolute quiescence. ® These three types of views, Säri- 
putra, fetter [beings] in this way, grasp [beings] in this way, and cling [to 
beings] in this way. 


a) on the basis of: The Chinese yi fX here perhaps renders some form of 
a/sri, to depend on, prefer, or resort to. Compare this usage with that 
discussed below in the note to $17ii(a). 

b) inseparable: avinirbhäga. See Takasaki (1958), and Appendix 2. 
gauze net: In the Da zhidu lun, the variety of wrong views about the world 
are compared to the tangled threads of a net, Ett [AL Ml A, BAER 
TH*& (T. 1509 [XXV] 258c3-4). As detailed in the Introduction, the term 
luówüng 罗网 certainly renders jala, ‘net; a key framing term in the Brah- 
majäla-sütra, famous for its exposition of wrong views. 

d) annihilation ... absolute exhaustion: The first term seems to render 
ucchedaväda. Compare the expression in the Brahmajäla-sütra of the Dir- 
ghagama: ‘living beings are annihilated without remainder,” Æ rii s BR 
(T. 1 [21] [I] 93a21-24). The Chinese expression U-HIREZERETIE 
故 in the Paficavimsatisahasrikà Prajfiaparamità (T. 220 [VII] 202b3) cor- 
responds to sarvadharmänärı atyantaksayaksinatäm updddya (Kimura 
1990: 1.25). In the Käsyapaparivarta — 9] BRETT corresponds to 


e) 


f) 
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atyamtaksayatvat sarvadharmánám (Vorobyova-Desyatovskaya et al. 
2002: $148 [75r1 = p 52.27-28] = T. 659 [XVI] 282c9-10). In the Jnäna- 
lokälarnkära, the manuscript reading should be confirmed, but in any 
event certainly nearly the same sort of equivalent is found (Study Group 
on Buddhist Sanskrit Literature 2004: 138,3 = T. 359 [XII] 262a25-26). 
However, in the Vimalakirtinirdesa, 1 3224 S& yz 3884 corresponds to what 
the extant Sanskrit has as akopyamaitry atyantanisthanatayá (Study 
Group on Buddhist Sanskrit Literature 2006: 66.13, 40b2, $VL2 = T. 475 
[XIV] 547b18). This demonstrates that while the vocabulary is stable, it is 
not invariant. 

extinction: This term miéjian W Fi seems hard to distinguish from the 
previous one duanjian Ef A. The term mie W may render nirodha, but in 
the Karunäpundarika we find instead (with a slight difference in vocabu- 
lary) BARA = BPR, PERI BIS ae BERE HER equivalent to 
triratnocchedadrstinärn ratnavyühavyähärena (Yamada 1968: II.254.10-11 
= T. 157 [III] 210a27). In the Astasähasrikä Prajñāpāramitā we find the 
sequence A ki ^ iE kl ^ Bir E AEREA Fo equivalent to bhavadrsti, vi- 
bhavadrsti, ucchedadrsti, säsvatadrsti, and svakayadrsti, and thus it looks 
like the last term misses an equivalent (T. 225 [VIII] 480c8-9 = Wogihara 
1932-1935: 80.26-81.1). (When we find WH. in Mülamadhyamakakarika 
V.8d, it corresponds to drastavyopasama, ‘pacification of visible objects 
[that is, what can be experienced]? [Saigusa 1985: 144-145] It is intriguing 
to notice, however, that Candrakirti comments drastavyopasamam Siva- 
laksanam sarvakalpanajalarahitam, ‘characterized by calm, the pacifica- 
tion of visible objects is free from the net [jäla] of all conceptualization 
[La Vallée Poussin 1903-1913: 135.3]. Here note especially the use of the 
key term jäla.) How exactly to sort out the terms here is not clear, but it 
does suggest that the vocabulary in question requires further investiga- 
tion. 

Incidentally, what seems to be the view criticized here has been repeated 
in modern times, for example by Oldenberg (1882: 273): “Ihe Nirväna is 
annihilation,” and La Vallée Poussin (1917: 117): “It may therefore be 
safely maintained that Nirvana is annihilation.” 

absolute quiescence: bijing kongji Œ Y£ 7: t. In the Ratnacüda quoted in 
the Siksäsamuccaya, we find corresponding to this Chinese term atyanto- 
pasama (Bendall 1897-1902: 272.10 = T. 1636 (XXXII) 127c4), with the 
same in the Mahäyänasüträlamkära (Levi 1907: XVIIL77cy; and see 
Nagao 1958: 7). Takasaki (1975a: 375n8) suggests rather *atyanta-vivikta, 
in which vivikta has the original sense of separated’ as in ‘pure, separated 
from stain, or quiet; separated from activities, such as a busy village, or 
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‘empty; ‘nul; separated from the substantial. Here he suggests that the 


reference is to nirväna as quiessence 


understood as empty or nothing. 


g) It is not clear whether this sentence should rather be attached to the 


following section $5iii. 


fetter in this way, grasp in this way, and cling in this way: Seishi Kara- 
shima points out to me that the grammatical construction with 如 是 x, 如 


是 y 如 是 z is found in a famous exp 


ression in the Lotus Sutra (T. 262 [IX] 


5c11-13): 所 谓 诸 法 如 是 相 。 如 是 性 。 


如 是 体 。 如 是 力 。 如 是 作 。 如 是 区 


如 是 绿 。 如 是 果 。 如 是 报 。 如 是 本 


究竟 等 . For an interesting discussion 


see Robert (2011). In the Dirghägama (T. 1 [I] 90b11-12) we find 3 A 


来 , 知 此 见 处 , 如 是 持 , 如 是 执 , 亦 知 报 


JÆ, translated by Sueki (2002: 43): 7-72 


JETZT 23, LOO BLAST ORDERS 


HENDTE, ECORV RMD. 
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5iii 
”以 是 三 见 力 因 绿 故 , 展 转 复 生 二 种 政见 ”此 二 种 见 与 彼 三 见 不 相 失 
BE, BEE > 9 何谓 二 见 。 ER 9 二 者 , SARI > 


b) #8004848 ] F1: FH AUREAS 


? "Through the forceful influence of these three views, [those beings] in 
their turn further entertain two types of mistaken views. " These two types 
of views and those three views are inseparable, like a gauze net. ” What are 
the two views? ? 1. The view devoid of desire [for nirvàna]. ? 2. The view of 
the absolute nonexistence of nirvàna. 


d) devoid of desire [for nirvana]: I follow Takasaki (1975a: 375n9) here in 
understanding the reference to be to nirvàna. He reaches this conclusion 
based on the following $5iv, which he understands to suggest that one 
does not seek nirvàna because one rather 1) follows other paths, and 2) 
confuses the pure and impure. He then—to me it seems like a leap—con- 
nects this with the Lokäyata doctrine. Srisetthaworakul (2010: 67) under- 
stands “they have no interest in nirvana, i 5E (Z Bi WR Ze Fe 7c 7g U^. These 
suggestions seem to me be more or less guesses, and since the expression 
does not appear elsewhere, so far as I can tell, its meaning is not obvious. 
When the words #€ A 5i appear in the Madhyamägama (T. 26 [198: 
Dantabhümi] [I] 757b11, 22, c12) they are to be understood as "seeing the 
absence of sensual pleasures" (Anälayo 2006: 7), or as Ven. Anälayo now 
writes to me, ‘dispassionate vision. 

e) the absolute nonexistence of nirvana: In Mahdydnasitralamkara we find 
the expression #32 #72 423% corresponding to atyantäparinirvänadharma 
(Levi 1907: III.11cy, and see Nagao 1958: 7), where, however, it refers to 
those who absolutely do not have the capacity for attaining nirvàna at all, 
ever. On this see (with some reservations) D'Amato (2003). 
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Siv 

o RAJ, AAR AK Fi, 复 起 二 见 。” JC RE LR SEB, SPL 

A8 * 何谓 二 昂 。” 一 者 , RN 9 二 者 , RANE PR DE > 
b) aan eg ] F1: manza 


a)« 


On the basis of the view, Sariputra, devoid of desire [for nirvana], [those 
beings] further entertain two views. ” These two types of views and the view 
devoid of desire [for nirvàna] are inseparable, like a gauze net. ? What are 
the two views? ? 1. The view of attachment to practices and observances. ? 
2. The inverted view through which one conceives of the impure as pure. 


d) The view of attachment to practices and observances: In the Abhi- 
dharmakosabhäsya, Vasubandhu offers this explanation for silavratapara- 
marsa: “Falsely viewing what is not a cause as a cause and falsely viewing 
what is not a genuine path towards salvation as a genuine path towards 
salvation is what we call attachment to practices and observances. For 
example, [Siva] Mahesvara is not the cause of the different worlds, but one 
nonetheless views him, or Prajäpati, or another one, as their cause. Prac- 
tices such as [voluntarily] entering fire or water [so that death ensues] are 
not the cause of heaven, but one nonetheless views them as its cause. Mere 
practices and observances as well as things such as the knowledge of 
Sànkhya and Yoga are not a genuine path to salvation, but one nonetheless 
views them as a genuine path to salvation,” ahetau hetudrstir amärge 
margadrstih silavrataparamarsah | tadyathà mahesvaro na hetur lokandm 
| tari ca heturh pasyati prajapatim anyam và | agnijalapravesädayas ca na 
hetuh svargasya tarns ca hetum pasyati | Silavratamatrakam sänkhyayoga- 
jnänädayas ca na märgo moksasya tams ca margam pasyati (text Pradhan 
1975: 282,8-12, ad V.7, trans. Eltschinger Forthcoming, with extensive 
removal of brackets). 

e) inverted view: *viparyäsa. The view mentioned here is the last of the four 
inverted views, at least as old as the Anguttara-Nikäya: asubhe ... subhan 
ti sahnävipalläso cittavipaldso ditthivipallaso (IV.V.49.1, Morris 1888: 
ii.52,7-8), apparently without Chinese equivalent, although the category is 
well known (for an extensive examination, see Watanabe 1987). In the 
RGV conceiving the impure with respect to what is pure is detailed as one 
of four inverted views: ... asubhe subham iti sarnjfià | ayam ucyate catur- 
vidho viparydsah = JT ERES ERA * de SES A A IE A (Johnston 
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1950: 30.11-12 = RGVc T. 1611 [XXXI] 829b19-20), with almost the 
identical expression found in the Wushangyi jing 无 上 依 径 (T. 669 [XVI] 
471c16), a Chinese work composed under the influence of the RGV, where 
as the fourth in a list of inverted views we find 於 不 漂 中 而 生 泽 见 . Note 
that the Indic wording may slightly differ, as illustrated by a passage from 
the Ugradattapariprcchà (quoted in the Siksasamuccaya, Bendall 1897- 


1902: 198.12): asucau Sucir iti viparyäsabhayabhito. 
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6 

» 舍利 弗 , RER SE) SE E, 复 起 六 种 见 。* EET Ro Eg fite RATE 
BE, READ ZAR > 何谓 六 见 。9 一 者 , 世间 有 始 见 ;9 二 者 , BUS P 
三 者 , 案 生 幻 化 所 作 兄 ;3 四 者 , HERE’ TL, PRES 六 者 ， 
fe HEN EL 


b) ar eae ] F1: 由 如 罗网 


TERT 


niil 


T 


» “On the basis of the view, Sàriputra, of the absolute nonexistence of 
nirvana, [those beings] further entertain six types of views. " These six types 
of views and the view of the nonexistence of nirvàna are inseparable, like a 
gauze net. ? What are these six views? ? 1. The view that the world has a 
beginning. ? 2. The view that the world has an end. ” 3. The view that beings 
are an illusory creation. ® 4. The view that there is neither suffering nor 
pleasure. " 5. The view that beings [produce] no (karmically significant) 
activity. " 6. The view that there are no noble truths. 


d-e) These first two views represent the first of the avyäkrtavastu, the unre- 
solved questions to which the Buddha declined to offer an answer as both 
unfruitful and incomprehensible, namely ‘Is the world eternal?’ This cate- 
gory is widely discussed in Buddhist literature. 

f-i) While the first two views are clearly problematic for Buddhism as a 
while, views 3-6 could be doctrinally acceptable from a sünyavädin point 
of view, or even a Mahayanistic point of view more generally. 

f) illusory creation: In the Astasähasrikä Prajfiaparamita we find 4] fiz) 46 
所 作 = mayakdranirmita (T. 228 [VIII] 674a13-14 = Wogihara 1932- 
1935: 965.19), while in the Vimalakirtinirdesa 幻化 所 作 = nirmita (§X1.2: 
T. 476 [XIV] 584c8-9, Study Group on Buddhist Sanskrit Literature 2006: 
111.4). The doctrinal point in the Vimalakirtinirdesa is that asking about 
rebirth makes no sense because all beings are no different from illusory 
creations. As the Da zhidu lun makes clear (Lamotte 1944-1980: 1.357- 
360, in the note), all conditioned things are indeed nothing but maya. 
However, is the point here rather about the ontological (?) status of 
nirmita (Lamotte 1944-1980: 1.468-469n)? I do not see the direct 
connection here with nirväna and its nonexistence, but perhaps I am 
being too literal. 
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h) activity: shi 事 is very difficult to understand here, and I am not at all sure 


i 


— 


of this rendering, which is in fact a guess. Takasaki (1975a: 51), REOLY 
V L5[X7wv. Ogawa (2001: 228n22) uses precisely the same wording, 
adding 4A 3B Ze RD 6 Ik 2572 V^; neither explains this understanding. 
Generally yoridokoro means something like 'authority; ground (upon 
which one can rely)? See the entirely context-free expression in the Sama- 
dhirdja: TEREF = vastu nopalabhate (Dutt 1953: 346.14-15 = Vaidya 
1961: 167.1 = T. 639 [XV] 586a6-7), although this hardly makes things 
clearer. Dr Pu Chengzhong brings to my attention a passage in T. 468 
[XIV] 494a22ff., in which Mafijuéri asks the Buddha 若 如 来 无 心意 识 , 云 何 
TEZE. While I am not certain this would necessarily be relevant, in 
any case, the Buddha’s answer does not clarify the precise sense of the 
expression here. 

no noble truths: I do not know what stance this is meant to represent. 
While on the one hand to deny the Noble Truths is to deny Buddhism tout 
court, this seems like a very elementary point and not in keeping with the 
tenor of the rest of the discussion. In the $rimälädevi the “profound teach- 
ing" of the Noble Truths is identified with the tathägatagarbha (Tsukinowa 
1940: 120-122), and perhaps it is this discussion which was in the mind of 
the AAN’s authors. 


81 


82 Buddhist Cosmic Unity 
7i 
? 复 次 , 舍利 弗 , ERE ARAL DUIS TÉ Fo, 复 起 二 见 。” 此 二 种 见 与 彼 增 见 , 不 
THREE, 猫 如 办 网 。° 何谓 二 见 。" 一 者 , ERIRE bd; ”二 者 , 无 因 无 绿 
AAMA m 

b) a AEG ] F1: Bi 


a) « 


ins 


Once again, Sariputra, on the basis of the view of increase, these beings 
further entertain two views. " These two views and the view of increase are 
eparable, like a gauze net. ? What are these two views? ? 1. The view that 
nirvàna was initially produced. ? 2. The view that [nirvana] exists suddenly 


without causes or conditions. 


d) initially produced: The Milindapafiha has Nàgasena state: “Nibbäna ... is 
unarisable, therefore a cause for the arising of nibbàna has not been point- 
ed out,’ anuppädaniyam ... nibbánam tasmä na nibbänassa uppädäya 
hetu akkhäto ti (Trenckner 1880: 269.17-18, trans. Horner 1964: 88), and 
further, “It should not be said of nibbäna ... that it is born of kamma or 
born of cause or born of physical change; or that it has arisen or has not 
arisen or is arisable; or that it is past or future or present,’ nibbänam pana 
mahäräja na vattabbam kammajan ti và hetujan ti và utujan ti và uppa- 
nnan ti và anuppannan ti và uppädaniyan ti và atitan ti và anägatan ti và 
paccuppannan ti và (Irenckner 1880: 271.13-16, Horner 1964: 90). 

e) suddenly without causes or conditions: Takasaki (1975a: 51) takes this to 
refer to nirvana, translating: (88803) Abb A < TXW L CHI S 
c5 HJ; CH A. If the emphasis is on the point that nirvana is uncondi- 
tioned (asariskrta), this cannot be a false view. In fact, this seems to be 
backwards (I owe the observation to Robert Sharf): nirväna is by defini- 
tion unconditioned. I wonder, therefore, whether the sense of the sentence 
may be that it is an error to believe that anything other than nirvàna, that 
is to say, any sarhskrtadharma, exists without conditions. In the Brahma- 
jäla-sütra, we read of the category of claims that "this world has come into 
existence without a cause, fi EXT Hi & Jib t el (Dirghagama, T. 1 [21] [I] 
92a15-16). Or is the sense, as we might gather from $7ii, that either (d) 
nirvàna already exists, and therefore need not be sought, or (e) will come 
to exist without one creating the conditions for it oneself? Is there an im- 
portant contrast between shi 始 and hürán 忽然 , at first, initially; and 
‘suddenly’? 
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”舍利 弗 , 此 二 种 见 令 诸 案 生 於 善 法 中 无 顾 欲 心 、 勤 精进 心 。 ”舍利 弗 ， 
诸 案 生 以 起 如 是 二 种 见 故 , EEE N URN TEN TE A HE E 


" 


7 3M ME x ME ERR Ar 入 ERIE EEE, 
为 其 说 法 ,9 於 善 法 中 若 生 欲 心 , 勤 精 人 进 心 , RABE 


qa 


U 


? “These two types of views, Säriputra, cause beings to lack the desire and 
the zeal [to cultivate] good qualities. " Because, Säriputra, these beings 
entertain these two views, even if the seven Buddhas, Tathägatas, Arhats, 
Perfectly Awakened Ones were successively to appear in the world to ex- 
pound the Teachings for them, ? it would be impossible for them to produce 
the desire and the zeal [to cultivate] good qualities. 


a) the desire and the zeal [to cultivate]: Notice the parallelism between 於 善 

TEA BER AO ^ SII in (a) and 於 善 法 中 若 生 欲 心 , 勤 精 进 心 in (c). 
The expression EB G0» appears in Bodhirucis 十 地 经 论 (T. 1522 [XXVI] 
138a11), but its correspondence to the Tibetan version of the text is not 
entirely clear (Otake 2005: 163n22). It is conceivable that we should look 
here to categories 1 (fa, faith) and 3 (精进 , energy ) in the list of 10 faiths 
(+15), for which see Nakamura (1981: 594a), but if so I do not know why 
only these two items would be adduced here. The overall expression 
remains unclear. Takasaki (1975a: 51) translates the two phrases: ZA 2 
LandELIEDEDEITT SL, respectively. 

b) the seven Buddhas: Probably a reference to the standard list: Vipasyin, 
Sikhin, Viévabhu, Krakucchanda, Kanakamuni, Käsyapa, Sakyamuni. 
Compare the expression in the Mahasamghika Vinaya referring to the 
spiritual chances of a patricide: 1E [E t f/6 — E HH TH ES HER, 於 正 法 中 终 不 

#5, "Even if the seven Buddhas were to appear in the world simultane- 
ously to expound the dharma, he would ultimately not be able to produce 
[roots of] good with respect to the true teaching? (T. 1425 [XXII] 417c4- 
5). 

c) impossible: wuydushichu # A Æ Æ, perhaps rendering asthänam ... 
anavakäsah, naitat sthanam bhavati, nedam sthanam vidyate or a similar 
idiom. 
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7iii 
9 舍利 弗 , Jt — f TEE HH RER, P 所谓: TRA, EDS fit 4a 72. 
AmA a e 


a) 诸 惑 根本 ] Kongo: 诸 或 根本 


? “These two views, Säriputra, are nothing other than the foundation of all 
forms of defilements caused by ignorance. " ["These two views] means the 
view that nirvana was produced in the beginning, and the view that 
[nirvàna] exists suddenly without causes and conditions. 


a) the foundation of all forms of defilements: See the expression Ñ fx Er ER 
疑惑 根本 诸 见 之 病 = vicikicchäkathankathäsalla (in the *Sakrapariprccha, 
T. 15 [I] 249b23 ~ Sakkapafihasutta, Digha-nikaya 21, Rhys Davids and 
Carpenter 1890-1911: ii.283,26-27). 


8i 


”舍利 弗 , 此 二 种 见 力 是 极 恶 根本 大 患 之 法 。” REFUS, REINE 
AR NEE, BEE > 9 一切 见 者 , 所 请: 若 内 ， 
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T, E BB, T E ep, 种 重 诸 见 ， 所 请 : X6 El, ` WA i 


b) KEZ URE 9j à] Fl: 此 二 URE EJ ü 
c) SALA AS ] FL: 由 如 到 网 


? "These two views, Sariputra, are nothing other than the teaching of funda- 
mental great calamity brought about by extreme evil. " On the basis of these 
two views, Sariputra, [beings] give rise to all views. 9 All these views and 
those two views are inseparable, like a gauze net. ? ‘All views’ means all sorts 
of views, of inner and outer, gross and subtle, and in-between, that is, it 
refers to the view that there is increase and to the view that there is 
decrease. 


a) teaching: I am unsure of the sense of fă 法 here. Takasaki (1975a: 375n13) 


takes it as ‘notion, idea, concept’ (概念 ). 

fundamental great calamity: In the Vimalakirtinirdesa, dahuan AK cor- 
responds to mahävyädhi (Study Group on Buddhist Sanskrit Literature 
2006: 49.22 [MS 29b6] SIV.12 = T. [XIV] 475 54527; T. 476 [XIV] 568c1- 
2). We might also understand: ‘nothing other than the root of great evil 
and an extremely calamitous thing: 


d) inner and outer ...: The expression is common; see the Lamotte (1944- 


1980: 11.730, translating Da zhidu lun T. 1509 [XXV] 148203): BHAA 
若 内 若 外 ,with reference to canonical sources and quoting Pali atita- 
nägatapaccuppannam ajjhattam và bahiddhä và olärikam và sukhamam 
và .... In the Abhidharmakosabhäsya we find likewise: atitänägatapraty- 
utpannam ádhyátmikabühyam audärikam và süksmam và ... (ad 1.20ab, 
Pradhan 1975: 13.5). In light of these expressions, Takasakis (1975a: 52) 
understanding of inner and outer’ as Buddhist and non-Buddhist seems 
unlikely. 


86 Buddhist Cosmic Unity 


”舍利 弗 , 此 二 种 见 依 止 一 界 , 同一 界 , 合 一 界 。” 一切 电疗 凡夫 不 如 实 
知 彼 一 界 故 , 不 如 实 见 彼 一 界 故 ,? 起 於 极 甄 大政 见 心 , 请: 案 生 界 增 , 请 : 


b) <-YEENR ] Q, S, SX: —EJf&. Note that in $9i all have ~I uke LR. 


? “These two views, Sariputra, rely on the single realm, are the same as the 
single realm, are united with the single realm. " Because all foolish common 
people do not know that single realm in accord with reality, because they do 
not see that single realm in accord with reality, ? they entertain ideas of 
extremely evil greatly mistaken views, that is, that the realm of beings 
increases or that the realm of beings decreases? 


a) the single realm: This most probably corresponds to *eka(dharma)dhätu. 
See above $41 (a). 

b) Because ... in accord with reality: Takasaki (1965: 90, 1975a: 376n15) is 
right to draw attention to the passage in the RGV which, while not a quo- 
tation, certainly presents precisely the idea found here in the AAN: bālā- 
nam ekasya dhätor yathäbhütam ajfianad adarsanäc ca pravartate, 
"[various problems] develop because fools do not know and see the single 
realm in accord with reality" (Johnston 1950: 13.11-12). 

c) extremely evil greatly mistaken views: See the passage in the Perfection of 
Wisdom: 曼殊 室 利 , 假使 碎 此 四 大 洲 界 悉 为 极 微 ， 极 微 各 为 一 佛 。 有 
WER Fo se IEEE ES ELKRANI DIE a 财 资 财 , RREAK (T. 
220 (6) [VII] 959a6-9), “Mafijusri, suppose one were to smash this realm 
of four continents into atoms, and each atom became a buddha. A being 
with extremely evil mistaken views might have malevolent intention to kill 
all those buddhas. Plundering all the dharma treasures and material trea- 
sures, he might destroy the medicine of the worldly law and the royal law? 
According to Hikata (1958: xv), there exists no Tibetan correspondent. 
that is: I understand wei 谓 to function here, as elsewhere, as equivalent, at 
least functionally, to yad uta. 
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9i 


AR, 慧 命 舍 利 弗 白 佛 言 :” TIERE 何者 是 一 界 而 言 :9 RRL, 
不 如 实 知 彼 一 界 故 , TIERE AH ERES RR ACS Eoo, 谓 : 案 生 
界 增 , 谓 : SRE Fo’ 


d) ZEFIR ] Kongo: ZERI 


? At that time the venerable Sariputra spoke to the Buddha, saying: " 
*World-honored One! What is this single realm of which it is said: ? All 
foolish common people, because they do not know that single realm in 
accord with reality, because they do not see that single realm in accord with 
reality, ? entertain ideas of extremely evil greatly mistaken views, that is, 
that the realm of beings increases or that the realm of beings decreases’? 


b-c) Takasaki (1975a: 53) translates: HL, 72 72— 0 OR 26 € 0 5 7z v7 
ACTA, BREBMANRKBILTNT .... I think the Chinese syntax 
does not support this. Moreover, the sütra is no longer interested in why 
beings would hold the wrong views—it has already addressed this in 
detail. Now the questions is not why some might understand this single 
realm wrongly, but how it should be correctly understood. 
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9ii 
FR, EE o RER, 我 未 能 解 。” 唯 厌 如 来 为 我 解说 , 令 得 解 
A, o 


a) Emendation: The transmitted text reads: SF 2B zi 2 Sk [t e& Jr se E EE OK BE 
fit. Since Sariputra is already speaking, 舍利 弗 言 seems unnecessary or even 
impossible (already noticed by Takasaki 1975a: 376n16). Therefore, I delete 
舍利 弗 言 . For the interjection which begins the paragraph, see below. 


b) 唯 顾 如 来 ] Q, S, SX: 惟 顾 如 来 


? *Good, World-honored One! The purport of this is extremely profound. I 
am not yet able to comprehend it. " Would the Tathägata please expound it 
for me, causing me to be able to completely comprehend it” 


a) Good, World-honored One!: The Chinese 善 哉 , 世尊 probably represents 

something like sadhu bhagavä. The expression is very frequent, even, as 
here, in the midst of a statement. 
The purport ...: Compare $2e, where we find Ik R IE, 我 未 能 解 , and 
note that in $3i(b) we find 甚 深 义 (which may suggest *gambhirärtha). 
Here we have shenshen & Y& where $2e has shényin YR [$. That the 
phrasing with 此 闵 甚 深 is much more common does not necessarily 
indicate that the other is incorrect, however. The expression # VE 3, 
"extremely profound purport,’ can also be equivalent, apparently, merely 
to artha, as in the Jadndlokdlamkara (Study Group on Buddhist Sanskrit 
Literature 2004: 20.2 [6] = T. 357 [XII] 240228). It seems to me most likely 
that we have to do in these cases with some sort of elegant variation. 
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10i 


? imp, THE a AB oO 此 甚 深 义 乃 是 如 来 智慧 境界 。 亦 是 如 
来 心 所 行 不 。9 舍利 弗 , 如 是 深 义 一 切 声 闻 、 和 绿 贰 智慧 所 不 能 知 , 所 不 
BE Fi, 不 能 观察 。” 何况 一 切 愚 阅 凡 夫 而 能 测量 > 


b) 此 其 深 闵 ] F1: IG RES 
d) 测量 ] Kongo: 便 量 ; S, SX: fil 


2.8-10: ” tathägatavisayo hi säriputräyam arthas tathägatagocarah | ? 
sarvasravakapratyekabuddhair api tävac chariputrayam artho na sakyah 
samyak svaprajfiayà <jnaturn và» drastum và pratyaveksitum và ? prag eva 
balaprthagjanair | 


c) jaätum và | Johnston (1950: 2n4) suggested this restitution of the damaged 
aksaras in the MS on the basis of Tibetan shes pa; see too Takasaki (1966: 
143n16), Ruegg (1969: 298). It is confirmed by the 不 能 知 of AAN. RGVc has 
only the verb ££, with the verb 证 in (d). 


RGV. T. 1611 (XXXI) 821a20-23: 如 来 经 中 告 舍利 弗 言 : 舍利 弗 , SHAH, 乃 是 诸 
佛 如 来 境界 ,9 一切 声 闻 、 有 辟 支 佛 等 , 以 正 智慧 不 能 观察 容 生 之 义 . 9 何 沈 能 证 毛 道 
RA 


? At that time the World-honored One said to the venerable Sariputra: ” 
“This extremely profound purport is exactly the Tathägatha’s sphere of in- 
sight and it is the range of the Tathägata’s mind. ? Sariputra, such a pro- 
found purport as this cannot be known by the insight of all the auditors and 
lone buddhas, cannot be seen, cannot be examined. ® Still how much less 
could all foolish common people fathom it. 


b-d) The RGV Sanskrit version has: *" For this purport, Sariputra, is the 
Tathagata’s sphere, the Tathagata’s range. ? Even all the auditors and lone 
buddhas are not able through their own insight to correctly know, see or 
examine this purport to such an extent, Sariputra, ? still how much less 
foolish common people? I agree with Takasaki (1975a: 376n17) that the 
inclusion of insight and mind, respectively, as in the Chinese, is better, or 
at least clearer. Takasaki (1989: 5 and note 216n2) understands ‘purport’ as 
paramärthasatya. (tävat indicates that the auditors and lone buddhas can- 
not do this as far as the Tathägata can.) 
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b-c) the Tathagatha’s sphere of insight: In the Srimaladevi we read: bcom 


ldan 'das de bzhin gshegs pa’i snying po ni de bzhin gshegs pa'i spyod yul 
lags te | nyan thos dang | rangs sangs rgyas thams cad kyi spyod yul ma lags 
so || (Tsukinowa 1940: 122.4-7), "Blessed One, the embryo of the tathä- 
gatas is the sphere of the Tathägata, not the sphere of all the auditors and 
lone buddhas? On this and the role of faith (in $10ii, below), see Ruegg 
(1971). 

Note that at least in some contexts, other expressions may be found. In the 
Bodhisattvagocaropäyavisayavikurvänanirdesa we read that sems can gyi 
khams kyi mtha’ ni rtogs par nus srid kyi, "although it is possible to com- 
prehend the end of the realm of beings ...” (Derge Kanjur 146, mdo sde, 
pa 133b1). 

Takasaki (1974: 215) suggests that the relationship between the single 
dharma-realm and the realm of beings here in the AAN is of the same 
type as that portrayed in the Angulimäliya, in which we read: jam dpal 
sems can thams cad kyi dbyings yin pas na | srog gcod pa spangs pa ni sangs 
rgyas so || rigs kyi bu ji ltar bdag gsod pa ltar ‘jig rten na srog gcod pa yang 
de bzhin te | bdag nyid kyi dbyings joms pa’o ||, CRAB FI AHA: 世尊 , L 
DREIER ABER MB o HRS: We > 世间 儿 生 如 人 自 儿 , 儿 自 界 
故 (Derge Kanjur 213, mdo sde, tsha 196b2-3 = T. 120 [II] 540c2-4), 
[Chinese] “Mafjusri said to the Buddha: Do the buddhas refrain from 
killing living beings because the realm of all beings is the single dharma- 
realm?’ The Buddha answered: ‘Yes, killing living beings is like suicide, 
because it is killing ones own quintessence [or: the quintessence of the 
self?]?” [See Schmithausen (2003: 24n14), who reconstructs *sarvasattva- 
<dhätveka>dhätutvät pränätipätät prativiratà buddhah.] A few lines 
below we find: gzhan yang jam dpal sems can thams cad kyi dbyings ni 
chos kyi dbyings te | dbyings gcig tu gyur pa'i sha za bar ’gyur bas | sangs 
rgyas rnams sha mi gsol lo ||, 复 次 , 文殊 师 利 ,一切 案 生 界 我 界 即 是 一 界 。 所 
TZARE A o ÆR, 诸 佛 悉 不 食肉 (Derge Kanjur 213, mdo sde, tsha 
197a5-6 # T. 120 [II] 540c26-27, with Ogawa 2001: 156n4), “Again, 
Mafijusri, the realm of all beings is [Chinese: my quintessence; or: the 
quintessence of all beings is the quintessence of the self, that is, precisely] 
the single quintessence. The flesh which is eaten is precisely a single flesh. 
Therefore all buddhas eat no flesh at all" (Tib.: “Again, Mafijusri, the realm 
of all beings is the dharma-realm; since it is the flesh of the single realm 
that is eaten, all buddhas do not eat flesh? Schmithausen [2003: 25n14] 
translates the Chinese: ,Der Wesenskern (dhàtu) aller Lebewesen und 
mein eigener Wesenskern sind ein [und derselbe] Wesenskern. Das 
Fleisch [der anderen], das man ißt, [und das eigene Fleisch: das] ist 
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[somit] ein [und dasselbe]. Deshalb essen die Buddhas keinesfalls Fleisch.“ 
For the Tibetan he offers: ,Der Wesenskern aller Lebewesen ist der 
dharmadhätu. Weil man [somit stets] das Fleisch von [etwas,] das eines 
Wesens [mit einem selbst] ist (*ekadhatubhüta?), essen würde, essen die 
Buddhas kein Fleisch.“) Takasaki (1974: 232n83) remarks that the notion 
of ‘one’s own realm is unique to this sütra, explaining that while context- 
ually it is clear that this refers to the buddha nature, it is unclear to whom 
the ‘own’ (bdag or rang in Tibetan) refers, but that in any event it does not 
refer to dtman. (Note that in this text Tibetan dbyings, *dhdtu, sometimes 
corresponds to Chinese TE, sometimes to 5%, a variation discussed in the 
Introduction.) Michael Radich points to a passage in the Mahayana Mahä- 
parinirvana-mahasutra (T. 374 [XII] 409b12-17; T. 376 [XII] 884b12-14; 
Derge Kanjur 120, mdo sde, tha 107a) in which the sütra apparently speaks 
of an *ätmadhätu. On the Angulimäliya see Kano (2000: 68), who suggests 
that both the idea of the single realm and that of the purity and impurity 
of mind in the Angulimäliya are related to presentations in the AAN. 
The Sanskrit texts svaprajfiayá is not represented in AAN; is RGV œs 
zhéngzhihui 1E 8 2€ "suprajfià < svaprajna? Or does zhéng 1E represent 
*samyak? 
Sanskrit has sarvasrävakapratyekabuddhair api, in RGVc HEHE BF 
佛 等 . Was api misunderstood as °ddi (déng 等 )? 
d) Takasakis rendering (1975a: 53) seems to merge the Sanskrit and Chinese: 
ELTIDAP, dob S BAR ATSbIC6o CS, Oo IERIIH Lc 5 
CAE. 
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10ii 
9 VUE SÉ PERI 9 BES AO te PER, HIER» a 
RAEES, 於 此 闵 中 , RT (R9 不 能 如 实 知 、 见 、 观 察 。 
a) j 诸 如 来 ] Q, S, SX: 1 ad 如 来 
b) 唯 可 仰 信 ] S, SX: 惟 可 仰 信 
c) AU RRR ] S: 观察 
2.10-11: [anyatra tathägatasraddhägamanatah | sraddhägamaniyo hi sari- 


putra paramärthah | ] 


a) « 


RGVc T. 1611 (XXXI) 821a23-25: 於 此 闵 中 唯 信 如 来 。 是 故 , 舍利 弗 , 随 如 来 信 
此 案 生 闵 。 


It is indeed only the insight of the buddhas and tathagatas which can 
examine, know and see this purport. " (Despite) the insight possessed by all 
auditors and lone buddhas, Sariputra, with respect to this purport, they can 
only have faith; ? they are not able to know, see or examine it in accord with 


reality. 


a-b) RGV here quotes (?) something quite different, syntactically connected 
with the sentence cited above in $10i: "Except through embracing faith in 
the Tathagata—for, Sariputra, the supreme truth is to be embraced 
through faith?" Takasaki (1989: 5): 7-72, AlseL c Ufaltzeo OF 0 9s Gr 
Ko WHEL, ze UP ETL, BRO SER HE) AREAMZELTOR 
tL 5114. This interpretation introduces a limitation (“the supreme truth 
is to be penetrated only through faith”) that I simply do not see in the 
Sanskrit, and which seems to me—if this is not going too far—to be 
distinctly Japanese, although it is interesting to observe that Prof. Takasaki 
himself belonged to the Soto Zen sect, and not to one of the Pure Land 
schools, in which I would have been more inclined to discover such a 
view. 

We read in the Srimdladevi, quoted in Sanskrit: sesanam devi sarvasrava- 
kapratyekabuddhanam tathägatasraddhägamaniyäv evaitau dharmäv iti, 
in RGV: sangs rgyas kyis ni chos ‘di gnyis de bzhin gshegs pa la dad pas 
rtogs par bya ba nyid do zhes gsungs pa yin no, in the sūtra: lha mo lhag ma 
nyan thos rnams ni chos ‘di gnyis la de bzhin gshegs pa la dad pas 'gro bar 
zad de |, “[You, goddess, can understand the doctrine being preached, as 
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can advanced bodhisattvas]. For the rest, goddess, all the auditors and 
lone buddhas, these two teachings are to be embraced only through faith 
in the Tathagata.” (Johnston 1950: 22.3-4 = Derge Tanjur 4025, sems tsam, 
phi 86a1 = Tsukinowa 1940: 154.1-3). 

a) examine, know and see: This understanding of 观察 知 见 is confirmed by 
$10i(c) (不 能 知 , AA BE Sd, 不 能 观察 ), pace Tokiwa (1932: 107) = Ogawa 
(2001: 229), who understand #423 41 R as two verbs, 观察 and 知 见 . Note 
in addition the passage in the Srimaladevi: LAG pog BESTE - IE 
FE THEFT ee SS ` AI a = nyan thos dang rang sangs rgyas thams cad 
kyis kyang mdo sde 'di'i don thams cad ma lus par shes pa 'am | blta ba 'am 
nye bar brtag par mi nus na sems can gzhan dag gis lta ci smos | (T. 353 
[XII] 223a23-24 - Tsukinowa 1940: 164-166). 
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10iii 


zur 


mE, MERER OR 


d? SAGs, UREA, NER A AR 


生 界 者 , 即 是 如 来 藏 。” 如 来 藏 者 , 即 是 法 身 。 


H 


2.11-13: P paramartha iti sariputra sattvadhator etad adhivacanam | ° 
sattvadhatur iti säriputra tathagatagarbhasyaitad adhivacanam | ? tatha- 
gatagarbha iti sariputra dharmakäyasyaitad adhivacanam | 

56.2-3:? tathagatagarbha iti säriputra dharmakayasyaitad adhivacanam iti | 


RGVc T. 1611 (XXXI) 821a25-27: ? EFH, SRA, MES Ki UO 舍利 
5, HB eee, 即 是 案 生 界 。? 舍利 弗 , RER, BERKE °° Fil 


5, 言 如 来 藏 者 , 即 是 法 身 故 。 
RGVc T. 1611 (XXXI) 835c9-10: 9 舍利 弗 , 言 如 来 藏 者 , 即 是 法 身 故 。 


Li 


? “The extremely profound purport, Sariputra, is precisely the supreme 
truth. " The supreme truth is precisely the quintessence of beings. ? The 
quintessence of beings is precisely the embryo of the tathägatas. ? The 
embryo of the tathägatas is precisely the dharma-body. 


A 


a) the supreme truth: Note that while Chinese has *paramärthasatya, 第 一 
3&3, the Sanskrit in (b) has only paramärtha. There are, however, several 
examples in the RGV in which 45 — 3& if appears to render something 
other than paramärthasatya. In one case 25 —3& ist corresponds to para- 
marthasamgraha (Johnston 1950: 89.18 = RGVc T. 1611 [XXXI] 843c11), 
and shortly thereafter we find 3% —3& fifi corresponding to paramärtha- 
kaya (Johnston 1950: 91.5 = RGV¢ T. 1611 [XXXI] 84423). What di iii = 
*satya is doing in these expressions I do not know. 

b-d) The RGV in Sanskrit has: *" The supreme, Sariputra, is a synonym for 
the quintessence of beings. ” The quintessence of beings, Sàriputra, is a 
synonym for the embryo of the tathägatas. ? The embryo of the tathagatas, 
Sariputra, is a synonym for the dharma-body. See Ruegg (1969: 265n2) on 
Tibetan scholastic interpretations of the significance of the term adhi- 
vacana here. 

b) quintessence: the key word dhätu here shifts its locus from the semantic 
domain of ‘realm’ to that of essential core; ‘quintessence; though the Chi- 
nese translator chose to maintain the same translation, jié 界 , the sense of 
which is rather ‘realm? I suspect that by doing so the translator made 
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things as difficult for his Chinese audience as it would be for an English 
audience to keep the rendering ‘realm’ throughout. The authors of the 
AAN were clearly playing with the polyvalency of the term dhätu, for 
which see the Introduction. 

c) embryo of the tathägatas: tathägatagarbha 

d) the dharma-body: dharmakaya. Cp. the Srimaladevi, quoted in the note 
to $15i, below. 
The Srimaladevi is also quoted in RGV as follows: nänyo bhagavanıs 
tathägato ’nyo dharmakäyah | dharmakaya eva bhagavams tathägata iti | 
duhkhanirodhanämnä bhagavann evarıgunasamanvägatas tathägata- 
dharmakäyo desita iti | nirvanadhätur iti bhagavams tathägatadharma- 
kàyasyaitad adhivacanam |, “Blessed One, the Tathagata is not other than 
the dharma-body, and the dharma-body itself, Blessed One, is the Tathä- 
gata. Through the designation, Blessed One, ‘destruction of suffering’ is 
indicated the Tathagatas dharma-body endowed with such good qualities. 
The realm of nirvana, Blessed One, is a synonym of the Tathagata’s 
dharma-body" (Johnston 1950: 56.3-6). The passages are not sequential in 
the sütra itself; see for the first and third Tsukinowa (1940: 108), with the 
third preceding the first on the same page. As for the second passage, 
although Takasaki (1966: 261n463) locates it on T. 353 (XII) 222a, I 
wonder if it is not to be connected with the passage quoted in the note to 
$15i(a) instead, where we find duhkhanirodhanämnä bhagavann anädikä- 
liko ... gangävälikävyativrttair avinirbhägair acintyair buddhadharmaih 
samanvägatas tathägatadharmakäyo desitah, corresponding to: Fr zi u W 

&, 名 无 始 … EE, RED TEEN TLS TEN RA BOLO RIE 

身 , 工 353 (XII) 221c7-10. 
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11 


o EFE, 如 我 所 说 , 法 身 义 者 , I 
议 佛法 , 如 来 功德 智慧 。 


豆沙 不 区 T TE TEATE 


3.4-5: 9 yo Yar sàáriputra tathägatanirdisto dharmakayah so 'yam avinir- 
bhagadharmavinirmuktajnanaguno yad uta gangdnadivalikavyatikrantais 
tathägatadharmaih | 


RGV¢ T. 1611 (XXXI) 821b1-3: ? 舍利 弗 , 如 来 所 说 , 法 身 义 者 , XR TRIP, 
不 脱 , 不 思议 佛法 , 如 来 智慧 功德 。 


» “As I have expounded, Sariputra, the meaning of the dharma-body is 
inseparable from, indivisible from, not cut-off from, not different from the 
inconceivable qualities definitive of a buddha, greater in number than the 
sands of the Ganges, [namely,] the merits and insight of a tathägata. 


a) The RGV in Sanskrit has: “” This same dharma-body the Tathagata has 
spoken of, Säriputra, possesses qualities inseparable, and wisdom and 
attributes indivisible, from what it is, that is, [inseparable from the] quali- 
ties definitive of a tathägata, more numerous than the sands of the Ganges 
river" Ruegg (1969: 360): “O Sariputra, le dharmakáya enseigné par le 
Tathägata a pour qualité détre inséparable, et il a la propriété du savoir 
non séparé— [inséparable] des dharma et tathägata dépassant [en leur 
nombre] les sables de la Ganga.” This translation makes -dharma and 
-guna logically and semantically parallel, which I wonder about. See 
below. 
gatanirdista, which however means rather: “The dharma-body the Tathä- 
gata has spoken of is ..." Although the meaning remains the same, the 
Chinese of the RGV reads here 如 来 所 说 , corresponding to the Sanskrit. 
However, even though the latter is much more common, as both expres- 
sions are well attested there is no reason to emend the AAN reading. See 
also $16(a), below. 
meaning of the dharma-body: I have some doubt about the sense and 
usage of yi 3& in fäshenyi 法身 义 . Generally speaking, 3& represents some- 
thing like artha, but I am not sure what that might mean here. There is no 
equivalent in the RGV, which has only dharmakäya, which seems to me to 
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be better. As far as I can see, the few times the term 法 身 义 appears in 
Chinese Buddhist scripture translations it is a grammatical predicate. 
inseparable from, indivisible from, not cut-off from, not different 
from: The Sanskrit here, avinirbhagadharmávinirmuktajfiánaguno, has 
occasioned some discussion, especially focused on the related term amuk- 
tajfia, on which see Appendix 2. 

The RGV speaks of the wisdom and merits of the dharma-body, and has 
the qualities of the Tathàgata as greater in number than the sands of the 
Ganges. The AAN on the contrary seems to assume *acintyabuddha- 
dharma-s which are gangänadivälikävyatikränta, and more or less in 
apposition to this *tathagatajfianaguna. Cp. the Srimaladevi: sünyas 
tathägatagarbho vinirbhägair muktajfiaih sarvaklesakosaih | asünyo gan- 
gànadiválikavyativrttair avinirbhägair amuktajfiair acintyair buddha- 
dharmair, “Ihe embryo of the tathägatas is empty of all separable casings 
of defilements unconnected to [buddha] knowledge. It is not empty of the 
inseparable, inconceivable buddha qualities, connected with [buddha] 
knowledge, greater in number than the sands of the Ganges river” (Tsuki- 
nowa 1940: 130-131, Sanskrit quoted in RGV, Johnston 1950: 76.8-9.) 
Chinese has: 空 如 来 藏 , EHE ^ El ESSERE TERR, 不 空 如 来 藏 ， 
HOTA TED BE > NIB > NSS > DERA (T. 353 [XII] 221c16-18). See 
Ruegg (1969: 360), who in discussing the Tibetan translations of the RGV 
and the Srimaladevi says: “Il est possible que la tradition porte les traces 
d'une certaine tendance à interpréter le [Srimaladevi] à la lumière de la 
doctrine de P[AAN] (ou d'un autre texte trés proche de ce dernier)" Note 
that Ruegg is not here asserting that the AAN is in origin older than the 
Srimaladevi; he is speaking of (ipso facto, later) interpretive traditions. 
sands of the Ganges: The syntactic position of 2875 1E %) within the sen- 
tence is extremely difficult to account for. Its meaning is obvious, but how 
it could relate to the rest of the sentence is less so. 

merits and insight: I have taken jaänaguna, which in AAN corresponds 
to 功德 智慧 ,as a dvandva, but I am not sure that this is right; Takasaki 
(1974: 82-84) understands it as a karmadhäraya. The Tibetan translation 
of the RGV appears to understand a genitive relation: ye shes kyi yon tan. 
This has been followed by most scholars (see above for Rueggs translation 
of the passage). However, see Appendix 2. 

The Chinese göngde zhihui 功德 智慧 ， without benefit of the Sanskrit, 
might have been taken otherwise, as in the Gandavyüha: 普 放 功 德 智慧 光 
故 , RAKE = vipulapunyajfianaprabhapramuficanatayà paramapritikarà 
bhavati (T. 278 [IX] 755a17-18 = Suzuki and Idzumi 1949: 388.3-4), 
where we find punya and jfiana. 
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12 


> WENEH ^ CCS BE ^ AS Hi ^P 又 如 摩 尼 宝珠 所 有 明 、 
Eo FARE ABE BEL 9 舍利 弗 , 如 来 所 说 法 身 之 义 亦 复 如 是 , RS T 
WTR TK TE O TETERE, 如 来 功德 智慧 


a) 418 ] All sources: Att HIKE. However, while tt Hi is a rendering of loka- 
pradipa, lamp of the world; a well-known term, it gives no sense here. The 
Sanskrit quotation has only pradipa, lamp, which I follow, and emend 
accordingly. Note that while MDN, and MDN, have 譬如 位 , RGVc has 如 

TERIS, thoughtlessly copied from the Chinese translation of the sütra. 

c) PE Ea 法 ] Q: ^ Ar 


39.5-8: ? tadyathä sariputra pradipah | avinirbhägadharmävinirmuktaguno 
yad utalokosnavarnatabhih |” manir valokavarnasamsthanaih | ? evam eva 
säriputra tathagatanirdisto dharmakayo "vinirbhagadharmo "vinirmukta- 
jfiánaguno yad uta gangänadivälikavyativrttais tathagatadharmair iti || 


RGV¢e T. 1611 (XXXI) 821b3-7: ? SFH, ur BH ^ CUR SABE, DG > 
MMU Je SEER, HB E` TTA BE ^ D 99 舍利 弗 , 法 身 之 义 亦 复 如 是 , 过 
WED ABE» Nit DERRE, ces EL e 

MDN, T. 1626 (XXXI) 893b15-19: 如 说 :9 SAF, EMER SRE ie 
ACHAEA ANE, Ti > EVE BEERS E PR DRE > 9 舍利 弗 , 如 

来 所 说 诸 佛 法 身 智 功德 法 不 砍 , 不 脱 者 。 所谓 : 过 便 河 沙 如 来 法 也 。 

MDN, T. 1627 (XXXI) 895c25-29: 如 佛 说 言 : ”舍利 弗 , ERAS 法 功能 无 


VE. ARS — d 


Eb TRC BH Be ee PBEM o” 或 如 宝珠 光明 、 形 、 色 。“? 如 是 , 如 是 ， 


一 


舍利 弗 , 如 来 所 说 法 身 不 相 内 法 , 智慧 功能 所 羽 过 和 殉 伽 沙 如 来 之 法 。 


? “It is like a lamp, Sariputra, whose brightness, color and tactile sensation 


are inseparable and indivisible [from the lamp itself]. " Again, it is like a 
mani gem whose characteristics of brightness, color and form are insepara- 
ble and indivisible [from the gem itself]. ? The meaning of the dharma- 
body expounded by the Tathägata, Säriputra, is also once again like this: It is 
inseparable from, indivisible from, not cut-off from, not different from the 
inconceivable qualities definitive of a buddha greater in number than the 
sands of the Ganges, the merits and insight of a tathägata. 
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a-c) The RGV in Sanskrit has: “” Take as an example, Sariputra, a lamp. It 
possesses qualities and attributes inseparable and indivisible from it, 
namely brightness, heat and coloration. P Ora gemstone [which is insepa- 
rable and indivisible from its] brightness, color and form. ? Just so, Sari- 
putra, the dharma-body spoken of by the Tathägata possesses qualities in- 
separable, and wisdom and attributes indivisible, from it, namely the qual- 
ities definitive of a tathägata, more numerous than the sands of the Ganges 
river” In (c), Takasaki (1989: 68) understands ‘qualities inseparable from 
wisdom; ^" BlErUZz v (lE AT 260 CHS. 

a) lamp: The image is expressed in a verse in RGV as follows: pradipavad 
anirbhägagunayuktasvabhävatah, namely, “[The buddhagotra] is like a 
lamp, since its intrinsic nature is to be joined to qualities indivisible from 
it” (Johnston 1950: 37.12; Nakamura 1967: 71.19 = Derge Tanjur 4025, 
sems tsam, phi 56b4: dbyer med yon tan dang ldan pa'i || ngo bo nyid phyir 
mar me bzhin ||; RGVc T. 1611 (XXXI) 831b12: 41 ` f - 6 性 功德 如 
是 .) Note that here for guna, ‘qualities; Chinese has 88 ^ fj » &, brightness, 
tactile sense and color; see next. 
brightness, color and tactile sensation: Chinese 8H f & fig might be taken 
(as does Ogawa 2001: 229) as two things, 明 色 and fi#, but Sanskrit aloko- 
snavarna argues against this, although the word order is different: äloka = 
HH, usna + # and varna = €. The second is of course a problem; usna 
means heat, but chù fii usually renders sparsa, contact or tactile sensation. 
MDN, and MDN, complicate matters further, the former having 光明 热 色 ， 
and the latter 5¢85 KIRE, this being particularly hard to understand. In the 
second example of the jewel, AAN has 明 色 形 , Sanskrit aloka-varna-sarn- 
sthäna, RGV¢ (as usual copying AAN) has 明 色 形 , while MDN; reads 光 色 

4k, and MDN, 光明 形 色 . These must be understood then as 光 、 色 、 形 

JA and 光明 、 形 、 色 , respectively. (It seems unlikely that chù 角 is an error 
for zhu !&, since the latter would still not give the required sense of 
*warmth:) 

b) mani gem: This expression is no coincidence, given that images of gems 
abound in discussions of the tathägatagarbha and gotra. Ruegg (1976: 
342-344) cites several pertinent examples from sütras, among which one 
from the Dhäranisvararäja (= Tathägatamahäkarunänirdesa), cited in the 
RGV (Johnston 1950: 5,9-10; 6,1), provides the image of uncleaned mani 
gems (aparyavadäpitäni maniratnäni) and the impure sattvadhätu (apari- 
Suddham sattvadhätum). 

c) meaning: see the note to 11(a). 

It is inseparable from ...: See §15i(a) for a $rimälädevi passage parallel- 
ling this expression, and Takasaki (1999: 47-48). 
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13i 
"舍利 弗 , 此 法 身 者 , 是 不 生 不 注 法 ,” 非 过 去 际 , 非 未 来 际 , HE X 9 
舍利 弗 , 非 过 去 际 者 , 砍 牛 时 故 。” 非 未 来 际 者 , BERUFT 


a) 是 不 生 不 减法 ] Kongo: XÉT 4E 
b) EZ] Kongo: BEZ WORT 


» “This dharma-body, Sariputra, is one which has the quality of being 
unborn and unperishing. " It is unlimited in the past and unlimited in the 
future, because it is free from the two extremes. ? It is unlimited in the past, 
Sàriputra, because it is free from a time of birth, ? and it is unlimited in the 
future because it is free from a time of perishing. 


a) one which has the quality of being unborn and unperishing: or: is an 
unborn and unperishing thing? I would expect the underlying Sanskrit 
may be a bahuvrihi. Here 应 法 may render an abstract suffix, °td. 

b) unlimited: In the $rimälädevi we read: bcom Idan ’das de bzhin gshegs pa 
rnams ni dus kyi mtha’ mchis pa la gnas pa ma lags te | bcom Idan ’das de 
bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa'i sangs rgyas rnams 
ni phyi ma’i mtha'i mur thug par gnas pa'i slad du'o || (Tsukinowa 110.4- 
7), “Because [—answering a question elided here] Blessed Ones, tathä- 
gatas, do not dwell within the limits of time; Blessed Ones, tathägatas, 
Complete and Perfect Buddhas dwell at the utmost [future] limit (apa- 
räntakotinistha)” As Takasaki (1966: 213n102) points out, in the Dasa- 
bhümika we find (in a bigger series) the following, obviously used syn- 
onymously: dharmadhátuvipulàm akdsadhdtuparyavasdnam aparänta- 
kotinistham (Kondo 1936: 19.5-6). Once again in the Srimaladevi we find: 
de bzhin gshegs pa'i snying po nyid kyi dbang du bgyis nas bcom Idan das 
kyis sngon gyi mtha’ med do zhes bshad cing btags so ||, "Referring to this 
very embryo of the tathagatas [which is the basis of sarnsara], the Blessed 
One explained that it has no prior limit” (Tsukinowa 144.10-12). See the 
note to $17i(b). 
the two extremes: In this context, perhaps the extreme of nihilism (ucche- 
daväda) and that of eternalism (säsvataväda), respectively. This is, of 
course, an idea of considerable importance to Nägärjuna, but the ideas 
themselves are much older. This harks back to the views mentioned above 
in $6(d)(e). In the Brahmajäla-sütra it is an error to claim that the self or 
the world does or does not have a limit, 我 及 世间 有 人 超人 无 区 (Dirghagama T. 
1 [21] [I] 91a19, 26, b3). 
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13ii 
a 舍利 弗 , 如 来 法 身 常 , DAD SEE, UP RIE O BRB, 如 来 法 身 
TE, DUBS By EX, 以 未 来 际 平 等 故 。? 舍利 弗 , WIR BIR, 以 不 二 
法 故 , 以 无 分 别 法 故 。 舍利 弗 , 如 来 法 身 不 变 , DIER EG 以 非 作法 
no o 


54.12-15: ? nityo "yam sariputra dharmakäyo "nanyatvadharmáksaya- 
dharmataya |” dhruvo ’yam sariputra dharmakayo dhruvasarano ‘paranta- 


kotisamataya | ? sivo "yam sariputra dharmakayo 'dvayadharmávikalpa- 
dharmataya |” säsvato ’yarı säriputra dharmakayo ’vinasadharmakrtrima- 
dharmataya | 

12.2: ? sivo ’yam Säriputra dharmakayo ‘dvayadharmavikalpadharma 


RGVc T. 1611 (XXXI) 835b8-13: ? 舍利 弗 , 如 来 法 身 常 , DUI SE e, DUI i 

He o>) AFB, 如 来 法 身 恒 , DU RARE, 以 未 来 际 平等 故 。9 ER, 如 来 
EB, 以 不 二 法 故 , 以 无 分 别 法 故 。9 BAA, 如 来 法 身 不 变 , DIE 
故 , 以 非 作 法 故 。 
RGVcT 1611 (XXXI) 824a7-8: ? 舍利 弗 , MAGE BAIR, 以 不 二 法 故 , 以 无 分 别 


? “The Tathagata’s dharma-body, Sariputra, is permanent because of its 
quality of immutability, because of its quality of inexhaustibility. " The 
Tathàgata's dharma-body, Säriputra, is constant because it can permanently 
be taken as a refuge, because it is equal with the future limit (of sarnsara). ° 
The Tathägata’s dharma-body, Säriputra, is tranquil because of its non-dual 
nature, because of its nature as free from discrimination. ? The Tathagata’s 
dharma-body, Sariputra, is unchangable because of its imperishable nature, 
because of its non-created nature. 


a-d) The RGV in Sanskrit has: *? This dharma-body, Sariputra, is permanent, 
because of its quality of immutability and its quality of inexhaustibility. " 
This dharma-body, Sàriputra, is constant, a constant refuge, because of its 
equality with the future limit (of sarnsàra). ° This dharma-body, Sariputra, 
is tranquil, because of its nondual, nondiscriminative qualities. d This 
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dharma-body, Sàriputra, is unchangable, because of its imperishable and 
uncreated nature? The logical structure of causality in the AAN seems to 
differ from that implied in the Sanskrit text quoted in the RGV. Cp. Ruegg 
(1969: 363), who seems to understand the Sanskrit syntax somewhat 
differently than I do. Takasaki (1989: 94) seems to read the grammar of the 
Sanskrit impossibly when he takes ananyatvadharma as an independent 
modifier of dharmakäya, although Tibetan gzhan du mi 'gyur ba'i chos kyi 
sku may support this understanding. 

The well-known four topics of permanence, constancy, tranquility and 
unchangeableness—explicit inversions of the older categories of the 
impermanent and so on—are mentioned indirectly in verse 79 in RGV in 
a fashion that follows the AAN: ananyathätmäksayadharmayogato jagac- 
charanyo ’naparäntakotih | sadädvayo ’sav avikalpakatvato 'vinäsa- 
dharmäpy akrtasvabhävatah ||, “This (Essence of the Buddha) possesses 
an unalterable identity because it is endowed with inexhaustible qualities. 
It is the refuge of the world because it has no future limit. It is always non- 
dual because of its absence of discrimination. Likewise it is indestructible 
because its intrinsic nature is uncreated? (Johnston 1950: 53.10-13; trans. 
Takasaki 1966: 256, modified.) This category is much discussed by, for 
instance, Tsuchihashi (1954), Nakamura (1966), Ruegg (1969: 362-392); 
Shimoda (1991 = 1997: 304-319, 618-629). 

a) permanent: cháng 常 , nitya. This is not a happy translation, but it is hard 
to find a term that will allow us to distinguish it from dhruva (note that in 
Pali we frequently find the string niccam dhuvam sassatam, probably used 
essentially synonymously). Nitya refers to constancy into the future (Tola 
and Dragonetti 1980: 2-3). Note that, for instance, in the Trimsikdavijfia- 
ptimätratäsiddhi of Vasubandhu, in verse 30 dhruva is translated by % in 
Xuanzangs translation. Moreover, in Sthiramatis commentary it is 
glossed: dhruvo nityatvad aksayatayä, translated by Deleanu (2012: 163n 
50-51) as "[the word] stable [is used] because [the uncontaminated Realm 
(the topic in the verse, anäsrava-dhätu: JAS)] is permanent through its 
inexhaustibility Here in the AAN aksayadharmatä is connected with 
nitya, not dhruva. This demonstrates that even in the hands of a careful 
philosopher like Sthiramati or Xuanzang, these categories are hard to dis- 
tinguish. 
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14i 
SAIA, BEI EROS A IS PA, ”从 无 始 世 来 随 顺 世 问 波浪 
漂流 ,9 往来 生死 , BR RE > 


a) 恒 沙 ] F 1, 2: 恒 河 沙 
b) 波浪 漂流 Kongo: KIRA 


40.16-18: ? ayam eva sàriputra dharmakayo "paryantaklesakosakotigüdhah 


b) » 


| 9 samsarasrotasa uhyamäno " ‘navaragrasamsdaragaticyutyupapattisu sam- 


caran ? sattvadhatur ity ucyate | 


RGV¢ T. 1611 (XXXI) 832a24-26: ? & fl] 2B, RECTE EXE E VP EEK, > 
从 无 始 来 随 顺 世间 生死 浅 波 ,2? EKER, 9 ZR RE 。 
MDN, T. 1626 (XXXI) 893a9-11: 舍利 弗 , BLA Er ES AR E HERE Pr e, > 
从 无 始 来 , ETCH ES, um RETE o 
MDN, T. 1627 (XXXI) 895c2-5: ? SFH, ELE A ISEW ROS 
zz, " 无 始 世 来, H ESAE TES Meg fae ^E p Te ae Fit, I A RA 


>> 
pi 
Hr MA 
Si] 

> $ 
un 

Y 

zb 
tii] 


? “When this very same dharma-body, Sariputra, ensnared by limitless 
defilements greater in number than the sands of o Ganges, " drifting on 
the waves of the world from beginningless ages, ? comes and goes through 
birth and death, 9 then it is termed ‘Beings’ 


a-d) The RGV in Sanskrit has: “” This very dharma-body, Sariputra, hidden 
by tens of millions of sheaths of limitless defilements, ? borne along by the 
current of transmigration, " wandering through deaths and births in the 
destinies of beginningless and endless transmigration, ? is termed “The 
quintessence/realm of beings.” 

a) dharma-body: Here, in $14ii(a) and 15i(a), MDN, has făjiè 法 界 (dharma- 
dhätu) against füshen ik Er (dharmakäya) in other texts. Note that at 
RGV¢ T. 1611 (XXXI) 835c18 = Johnston 1950: 56.10, 如 来 法 身 corres- 
ponds to tathägatadhätu. Is the reading in MDN, merely a transmission 
error? A more systematic comparison of such equivalents would help 
clarify such questions. 
greater in number than the sands of the Ganges: The Chinese translation 
of RGV has 3875 [H Y, , absent from the Sanskrit of RGV but found in the 
sutra itself. MDN; lacks the term, which is found also however in MDN.. 
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It is likely that the expression did not stand in the version of the sütra 
known to the compiler of the RGV and MDN. 


AAA 


b) beginningless ages: 从 无 始 世 , anavaragra. See the Introduction. 
c) comes and goes through birth and death: 往来 生死 is found in one trans- 


lation of the Käsyapaparivarta ($67, T. 659 [XVI] 27924) as equivalent to 
samsáre bhramyanti. Further in $152 (283a3): 常 习 法 船 往来 生死 度 诸 群 品 
corresponds to yaya dharmanävä sarvasatvà sarhsärärnavapräptän uhya- 
mänän uttàrayisyami. 


d) Beings. The AAN terms the result of the process here ‘beings; while the 


RGV uses the term ‘quintessence/realm of beings; sattvadhätu. The Chi- 
nese translation of the RGV has only #24, sentient beings, while MDN, 
has 224, sattvadhätu (but again MDN, has only Æ). Once again, it is 
likely that the original of AAN known to the RGV and MDN read sattva- 
dhatu. 


This and the following two items are mentioned in verse 47 of the RGV, 
with prose commentary: asuddho ’suddhasuddho "tha suvisuddho yatha- 
kramam | sattvadhätur iti prokto bodhisattvas tathägatah, “[Depending on 
whether the jinagarbha is] impure, both pure and impure, and completely 
pure these refer in order to the realm of beings, the bodhisattva and the 
Tathagata” (Johnston 1950: 40.7-8; following Schmithausen 1971: 148). 
The commentary has: tisrsv avasthdsu yathakramam trinämanirdesato 
nirdistä veditavyah | yad utasuddhdavasthayam sattvadhätur iti | asuddha- 
suddhävasthäyam bodhisattva iti | suvisuddhavasthayam tathagata iti, 
"The explanation in three names is to be known as explained in sequential 
order in respect to the three states, to wit: the state of impurity refers to 
the realm of beings, the state of both purity and impurity refers to the 
bodhisattva, and the state of complete purity refers to the Tathagata.” 
(Johnston 1950: 40.14-16). 

This triad is not an innovation of the AAN. The connection between the 
realm of beings and the state of being a tathägata is expressed in the 
Tathägatagarbha-sütra as follows: “In this connection the true nature 
(dharmatä) of a tathägata, being in the womb (garbha) inside the sheaths 
of such defilements as desire, anger, misguidedness, longing and igno- 
rance, is designated ‘sattva? When it has become cool, it is extinct (nir- 
vrta). And because it is then completely purified from the sheaths of 
defilements of ignorance, it becomes a great accumulation of knowledge 
in the realm of sentient beings (sattvadhätu). The world with its gods, hav- 
ing perceived that supreme, great accumulation of knowledge in the realm 
of sentient beings speaking like a tathagata, recognizes him as a tathägata,’ 
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de la ‘dod chags dang | zhe sdang dang | gti mug dang | sred pa dang | ma 
rig pa'i nyon mongs pa'i sbubs kyi nang na snying bor gyur pa de bzhin 
gshegs pa’i chos nyid de ni sems can zhes bya ba'i ming du chags so || de la 
gang bsil bar gyur pa de ni mya ngan las ‘das pa ste | ma rig pa'i nyon 
mongs pa'i sbubs yongs su sbyangs pa'i phyir | sems can gyi khams kyi ye 
shes chen po’i tshogs su gyur pa gang yin pa de ni rnyed pa'o || sems can gyi 
khams kyi ye shes chen po'i tshogs dam pa de ni | de bzhin gshegs pa ji lta 
ba de bzhin du smra bar lha dang bcas pa'i "jig rten gyis mthong nas | de 
bzhin gshegs pa zhes bya ba’i "du shes su byed do || (Zimmermann 2002: 
$6B; trans. Zimmermann). See Zimmermann’s extensive notes on this pas- 
sage (2002: 127-129nn159-164), especially his speculation that the men- 
tion of sattvas and sattvadhätu may not have been present in an earlier 
state of the text represented by one of the Chinese versions. See also verses 
$6.3-4. 
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14ii 

o S RIS, 即 此 法 身 , P BEEE HEIEK, SEE — EISE H SCR," 行 十 
BAER 9 摄 八 万 四 于 法 门 ， 修 车 提 行 ,9 AES ERE 


b) BABE ] Taisho prints FREE 


at ] Kongo: #2 


40.18-41.1: 9 sa eva sáriputra dharmakäyah " sarhsärasrotoduhkhanirvinno 


? viraktah sarvakamavisayebhyo 9 dasapäramitäntargatais ? caturasityà 


dharmaskandhasahasrair  bodhäya caryam caran 9 bodhisattva ity ucyate | 


RGV. T. 1611 (XXXI) 832a26-28: ”舍利 弗 , BEREH,  JERBRETEC E] AE TE SS, 9 9] 
ak, 9 THREE, 9 WAUME,” 修 车 提 行 ,9 ES CE > 

MDN, T. 1626 (XXXI) 893a11-14: ? ER, 舍利 弗 , 即 此 法 身 ," BETEN E, 9 
T&TS— EISE GO ER, 9 die HEURE RC 9. 八 历 四 千 法 门 中 ,? BRETT ERAT, © 说 

MDN, T. 1627 (XXXI) 895c5-7: ? && fl] dp, EULER EHS, > ERBIEAE SC, T [ER SE, 9 一 
ZG p f, 9 TTRER 9 摄 八 万 四 于 法 门 ,? 行车 提 行 时 ,9 ES Fe 


EN 


a) « 


When this very same dharma-body, Sariputra, " repels the anguish and 
suffering of birth and death in the world, ? banishes all desires, ® practices 
the ten perfections, ? collects the eighty-four thousand teachings, ? and 
cultivates the practices leading to bodhi, ? then it is termed ‘bodhisattva? 


a-f) The RGV in Sanskrit has: “? That very dharma-body, Sariputra, ” being 
disgusted with the suffering of the currents of transmigration, ? indifferent 
to all objects of pleasure, ” practicing the practice which leads to awaken- 
ing ” by means of the eighty-four thousand teachings ? which include the 
ten perfections, ? is termed ‘bodhisattva.” So too Takasaki (1966: 222): “10 
Supreme Virtues as including and representing all the 84 thousands groups 
[sic] of Doctrines,” noting in note 244 that antargata “lit. represented by or 
summarized in [the 10 paramitas]. In (1989: 71) he translated: TIX KEZZ 
REOHNON AM FO MICK T. 

RGV has past passive participles here, potentially indicating accomplished 
states, as I have translated, but also possibly active ones, while AAN has 
what can only be understood as active verbs. 

c) banishes all desires: RGV has viraktah sarvakdmavisayebhyo, corres- 
ponding in the Chinese of RGV¢ to ##—Y]#. MDN however, has 18755— 
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切 诸 欲 境界 and MDN, 一 切 欲 界 中 住 , both of the latter rendering the term 
visaya, missing in both AAN and the Chinese translation of the RGV. 
However, they do this with the Chinese terms jingjié 境界 and jié Ft, 
respectively; while visaya should here mean not domain but something 
like 'object (of perception); it is possible that these standard Chinese 
equivalents are meant to be taken in this way. Tokiwa (1932: 108) = Ogawa 
(2001: 230) understand — 7] OH AD MK & SETS L T, Ogawa adding in 
note 2: EH: =A. EL < ILL EAZA S. =F This interpretation 
gives weight to the words ## 5, identifying them with twenty-five modes 
of existence in the three realms. In light of the extant parallel versions, 
however, I do not think this is correct. Moreover, one would expect the 
individual free of desire for all the realms to be already liberated, as is in 
fact claimed, for instance, by the Mahäyäna Mahäparinirväna-mahäsütra: 
EMA, 亦 复 如 是 , BARRE +A, “the truly liberated one is also like 
this: completely distanced from the twenty-five [modes of] existence? (T. 
374 [XII] 393a11-12). 

d) the ten perfections: certainly the more common accounting has six per- 
fections, but several versions of ten also exist. See the discussion in the 
Introduction. 

e) the eighty-four thousand teachings: This is a common expression indi- 
cating the totality of teachings. 

f) cultivates the practices leading to bodhi: The text reads (£3 $2 (7, while 
the Sanskrit has bodhäya caryam caran. MDN, has = R E f ifi (2 34 1T, 
while MDN, has 行车 提 行 时 (which, perhaps not entirely incidentally, 
argues for its independent rendering of a Sanskrit source rather than 
simply rewriting MDN,, since its duplication of xing fT reflects the 
Sanskrit caryam caran). My slightly free rendering of the Chinese follows 
the meaning of the Sanskrit and MDN.. 

g) Compare the Tathägatagarbha-sütra: "Sons of good family, apply energy 
without giving in to despondency! It will happen that one day the tathà- 
gata who has entered and is present within you will become manifest. 
Then you will be designated ‘bodhisattva, rather than ‘ordinary sentient 
being (sattva)! And again in the next stage you will be designated 
‘buddha; rather than ‘bodhisattva? rigs kyi bu dag khyed bdag nyid sro shi 
bar ma byed par khyed brtson ’grus brtan par gyis shig dang | khyed la de 
bzhin gshegs pa zhugs pa yod pa dus shig na "byung bar ’gyur te | khyed 
byang chub sems dpa’ zhes bya ba'i grangs su "gro bar ’gyur gyi | sems can 
zhes bya bar ni ma yin no || der yang sangs rgyas shes bya ba'i grangs su 
gro | byang chub sems dpa’ zhes bya bar ni ma yin no zhes chos ston to || 
(Zimmermann 2002: $8B; trans. Zimmermann). 
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15i 


9 复 次 , ER, 即 此 法 身 , BETTE RAR (85288, P 388 — HT, 9 BE 
TEIE, ? ARS, 得 清 滔 ,， 住 於 彼岸 清 滔 法 中 ,? SAREE HR, 9 於 
一 切 境界 中 究竟 通过 , BPA,” EI, BE ERE, 於 一 切 法 中 得 
JEJ,’ AA E "De ^ RE ^ TEA > 


a) JAI EAE ] Kongo: HEIE 
c) EIK ] Kongo: 4E 235 
d) 得 滔 得 清 滔 ] Q, S, SX: 得 清 译 . However, the reading printed above is con- 
firmed by Sanskrit suddho visuddhah. MDN, has i5 Ei 1% (though 
MDN, has only 3$ HB E). 


41.1-5: * sa eva punah sariputra dharmakayah sarvaklesakosaparimuktah ” 
sarvaduhkhätikräntah ? sarvopaklesamaläpagatah ? suddho visuddhah ? 
paramaparisuddhadharmatayam sthitah ? sarvasattvalokaniyam bhümim 
árüdhah ® sarvasyam jfieyabhümav 'dvitiyar paurusam sthämapräptah | " 
anavaranadharmapratihatasarvadharmaisvaryabalatam adhigatas ” tatha- 
gato rhan samyaksambuddha ity ucyate | 


RGV¢ T. 1611 (XXXI) 832a29-b4: ? SFF, 即 此 法 身 , HEISE, P 过 一 
HE, O HEISE, FR ee, ”得 住 彼岸 清 泽 法 中 ,? EHRE 
之 地 ,9 於 一 切 境界 中 , E SERS ES, BEDE EJ BE, 於 一 切 法 中 得 自在 力 ,” 
LR REED HE e 

MDN, T. 1626 (XXXI) 893a14-19: ” 复 次 , 舍利 弗 , 即 此 法 身 , fe — HEN, " 
PER TS, 9 KR DIES RSS, OR, 极 清 漂 , ”最 极 清 滔 住 於 法 性 ,? 

2B — DRA Fr eS Hh, 9 SEDI m LEL LAE, > (id TREE HIT 
切 法 自在 力 , ”说 名 UREEFT - 

MDN, T. 1627 (XXXI) 895c7-12: " 舍利 弗 , BU FLY) (CS Ek, E—H] 
苦 , Y EE DAS PERRA, 9 证 得 清 泽 , ? Ide ER TE HEE, REZ 
Ens Hee eI te AS 无 障 和 无 著 於 一 切 法 得 自在 力 , ”说 名 “如 


? “Once again, Sariputra, when this very same dharma-body is e from the 
covering of all the world's ncc » beyond all suffering, ° and free 
from the stains of all defilements, 9 it attains purity, it attains perfect purity, 
9 and dwells among the pure dharmas of the other shore. ” It reaches the 
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stage of what is desired by all beings, ® it thoroughly penetrates all spheres 
(of knowledge), and there is none surpassing it. " It is free of all hindrances, 
free of all obstacles, and it attains sovereign power over all things. ” [This 
then] is termed “Tathagata, Arhat, Perfectly Awakened One! 


a-i) The RGV in Sanskrit has: * Once again, Sariputra, this very dharma- 
body, thoroughly freed of all sheaths of defilements, " having transcended 
all sufferings, 9 the stains of all defilements vanished, ? well and truly pure, 
9 fixed in the Absolute Reality that is ultimately pure, " risen to the stage 
looked forward to by all beings, ® having attained peerless heroic strength 
with respect to all spheres of knowledge, " perfected in sovereign power 
over all things free of all hindrances and unobstructed— this is termed 
“Tathagata, Arhat, Perfect Buddha.” 

a) this very dharma-body ... all the world’s defilements: Compare a pas- 
sage quoted from the Srimaladevi: na khalu bhagavan dharmavinäso 
duhkhanirodhah | duhkhanirodhanámna bhagavann anádikáliko "krto 
jato 'nutpanno 'ksayah ksaydpagatah nityo dhruvah sivah säsvatah prakr- 
tiparisuddhah sarvaklesakosavinirmukto gangavalikavyativrttair avinir- 
bhägair acintyair buddhadharmaih samanvägatas tathàgatadharmakayo 
desitah | ayam eva ca bhagavaris tathägatadharmakäyo 'vinirmuktaklesa- 
kosas tathägatagarbha ity ucyate, “Ihe cessation of suffering, Blessed One, 
is not the destruction of the dharma (? dharmas?). The dharma-body of 
the Tathagata, Blessed One, is taught under the name ‘cessation of suffer- 
ing, being beginningless, uncreated, unborn, unarisen, inexhaustible, free 
from exhaustion, permanent, constant, peaceful, eternal, naturally pure, 
free from the casing of all defilements, accompanied by inseparable, in- 
conceivable buddha qualities more numerous than the sands of the 
Ganges river. Just this dharma-body of the Tathägata, Blessed One, when 
not liberated from the casing of defilements, is said to be the embryo of 
the tathagatas.” (Tsukinowa 1940: 128-130, quoted in RGV 12.10-14, corr. 
Schmithausen 1971: 137). (Cp. Ruegg 1969: 267, 358; Takasaki 1974: 83; 
and see above $10iii[d] note). 

c) defilements: Sanskrit has upaklesa, though as Edgerton (1953: s.v.) points 
out, this is functionally equivalent to klesa. Although in (1966: 232) he 
understood it as a karmadhärya, in (1989: 71) Takasaki translated upa- 
klesa-mala as a dvandva, A87: Eois. 

d) purity ... perfect purity: My distinction between jing 泽 and qingjing 18 

# is perforce artificial, and faut de mieux I follow the Sanskrit. See the 

next note. 


110 


e) dwells among the pure dharmas of the other shore: ER (E FE EU 
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- FH. 


RGV has paramaparisuddhadharmatäyärı sthitah, which Takasaki (1966: 


232) translates: “ 


abiding in the Absolute Essence which is the highest point 


of purity? Bodhiruci here in his AAN translation has [mis]understood 
parama as päramitä, ‘other shore? While the Chinese translation of RGV 
reproduces the AAN, MDN, has 最 极 清 泽 住 论 法 性 and MDN, 最 极 清 ; 


BE 


性 中 住 . Both of these render more literally the extant Sanskrit. Therefore, 


we may conclude that what the sütra should express is "dwells in / fixed in 
the Absolute Reality [dharmatä] that is ultimately pure,’ or something 


along those lines. 


f) reaches the stage of what is desired by all beings: £| — 1] 224 
RGV has sarvasattvälokaniyam bhümim ärüdhah, RGVc has 2] —97] AE 
Br Hh, MDN; has 至 
These parallels suggest that AAN 
should perhaps be emended to #3. 
DRED SME F5 1S br XE 


—J9]Z£ ^E FriBi Ext and MDN, 一 切 案 生 之 所 


所 原 之 地 ， 


EM. 


might contain a mistake here, and FH 
Takasaki (1975a: 56) translates: d ^C 


g) all spheres (of knowledge): the sūtra has — YJ 445%, corresponding to 
what RGV quotes as sarvasyám jieyabhümau. RGVc as usual repeats the 
sūtra, but MDN, has 一 切 所 知之 地 , corresponding to the Sanskrit of the 


RGV; MDN; likewise has here —¥] fi 


Hab, in which jfieya is transcribed 


rather than translated. In the Srimaladevi (Tsukinowa 1940: 104,15 = T. 
353 [XII] 220c10-11) the Tathägata is characterized as one who shes bya'i 
sa thams cad la thogs pa ma mchis pa'i chos kyi dbang phyug mdzad pa = 


TAY) f8 8 Ho E 


Dr 


TE, 


“has become lord of the teaching (*dharme- 


$vara) unobstructed in all spheres of knowledge (*jñeyabhūmi)? 
original text of the AAN most likely indeed contained the term jfieya, 
which either was absent in Bodhiruci’s exemplar or dropped out of his 
translation at some point. See $4ii(g). 
there is none surpassing it / peerless heroic strength: I have understood 
paurusa in the RGV as ‘heroic; but is it possible that it is to be understood 


in a sense closer to ‘personal’? MDN, has X 
(but see the next note). AAN has gengwüshengzhe Œ $ 


The 


K, while MDN, has KŻ 7 
EISE, a term which 


occurs in several texts but not, as far as I can see, as a particular technical 
term. Takasaki (1975a: 56) translated: ZAIZ € $0 07x v AEE 
te $E 4 L . In (1966: 232) he offered “has attained the unexcelled, manly 


strength? 


h) I edit MDN; with 无 障 无 


Ei 


威力 


in this clause, following the parallel versions, 
although it might be more natural to attach it to the previous item from 
the point of view of Chinese grammar. 
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i) One might compare here the following from the Tathägatagarbha-sütra: 
“When in this connection the bodhisattva-mahäsattvas who assiduously 
apply themselves to these Dharmas have completely become free from all 
defilements and impurities [upaklesa], then they will be designated ‘tatha- 
gata, honorable one and perfectly awakened one, and they will also 
perform all the tasks of a tathägata,’ de la byang chub sems dpa’ sems dpa’ 
chen po chos de dge la mngon par brtson par gnas pa de dag gang gi tshe | 
nyon mongs pa dang | nye ba'i nyon mongs pa thams cad las yongs su grol 
bar gyur pa de’i tshe | de bzhin gshegs pa dgra bcom pa yang dag par rdzogs 
pai sangs rgyas shes bya ba'i grangs su 'gro ste | de bzhin gshegs pa'i bya ba 
thams cad kyang byed do || (Zimmermann 2002: $1B; trans. Zimmer- 
mann, with removal of brackets). The Chinese translations differ signifi- 
cantly here (Zimmermann 2002: 108n75). 
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”是 故 , 舍利 弗 , RARER GIES, TAKS BORAGE ^P RERNA 
OTR AAR GR * 9 EAH, 此 二 法 者 , RAR 


a) THEE | ] Kongo: "BEEF 


41.15-17: ? tasmäc cháriputra nanyah sattvadhatur nanyo dharmakayah |” 
sattvadhätur eva dharmakäyah | ? dharmakäya eva sattvadhatuh | ? adva- 


yam etad arthena | vyafijanamatrabhedah | 


um 


RGV¢ T. 1611 (XXXI) 832b17-20: ? 舍利 弗 , ^ BEZE AE UB UE Er, BETA EUR RA 
界 9 BAR RAITT o? 法 身 即 案 生 界 。 舍利 弗 , 此 二 法 者 , RARE C 
MDN, T. 1626 (XXXI) 893a19-21: " AY, BAH, TE PETRUS RS Ey, 法 身 不 民雄 生 

界 。 晶 硝 生 界 即 是 法 身 。9 法 身 即 是 雄 生 界 。9 HEZE, 非 闵 有 别 。 
MDN, T. 1627 (XXXI) 895c12-14: ”是 故 , BAF, SEI Ze ^E FR, 无 别 法 身 。” RA 
界 即 法 身 。° HARRER 9 HEIZ, 文字 差别 。 


um 


? “Therefore, Sariputra, there is no quintessence of beings separate from the 
dharma-body, there is no dharma-body separate from the quintessence of 
beings. " The quintessence of beings is precisely the dharma-body, ? the 
dharma-body is precisely the quintessence of beings. ? These two things, 
Sàriputra, have one meaning; [only] the names differ. 


a-d) The RGV in Sanskrit has: * Therefore, Sariputra, the quintessence of 
beings is not different from the dharma-body. " The quintessence of 
beings is precisely the dharma-body. ? The dharma-body is precisely the 
quintessence of beings. ? This [pair] is nondual with respect to meaning; 
only the designations differ.” 

d) [only] the names differ: “only” is added on the basis of mätra in the 
Sanskrit. MDN, preserves this sense with It [H & 5, but—following a 
pattern evident elsewhere—it is absent in RGVc and MDN.. 
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VER, BAF, 如 我 上 说 , REAHNZER PERF TR NT 


Æ o 


9 何谓 三 法 。?" 一 者 , 如 来 藏 本 际 相应 体 及 清 译 法 ;” 二 者 , 如 来 


藏 


AS BR AS FE EB BENE TB BRK; ”三 者 , 如 来 藏 未 来 际 平等 恒 及 有 


法 。 


a) 亦 三 种 法 ] Q: RZ 


a) « 


TB 


fiU 


Once again, Säriputra, as I expounded earlier, within the realm of beings 


too there are three types of natures. ” All are true thusness, not distinct and 
not [mutually] separate. ? What are the three natures? ? 1. The nature that 
is the embryo of the tathägatas which from the very beginning is in its 
intrinsic nature associated [with it] and is pure. ? 2. The nature that is the 
embryo of the tathägatas which from the very beginning is in its intrinsic 
nature unassociated [with it] and, being covered with defilements, is unpu- 
rified. ” 3. The nature that is the embryo of the tathägatas which is equal to 
the future limit (of sarnsara), constant, and existing. 


a) as I explained earlier: See $11 for the a very similar expression. 


three types of natures: Here fă 法 , therefore likely dharma, though other 
terms are also possible. Takasaki (1974: 78-79, 1975a: 379n32, 1996: 
59n26) makes the intriguing suggestion that the three modes of the sattva- 
dhätu have as their background etymologies of sattva: 1. existence 
(nature), 2. sakta, defiled/polluted nature, and 3. good and pure thing. He 
connects these with 1) the dharmatä, 2) ägantukaklesa, and 3) the intrin- 
sically pure mind. 


b) true thusness: zhenshírü i Æ 4 rendering *(bhüta)tathata? Or is this to 


be understood as "true and thus"? Apparently this is how Takasaki (1975a: 
56) takes it: ELSE (C LT, ELA 0 ZR 5d. MER CHG. See also 
$19iii(a). 

not different, not discriminated: ^^ 5i P #2: RGV: ubhayam anäsrave 
dhätäv advayam iti drastavyam abhinnam acchinnam, Wt, — FEE ÑS IE ia 1 
FLAS SR» Ten DE > AS FEE (Johnston 1950: 56.13 = RGVc T. 1611 
[XXXI] 835c21-22). 


d) from the very beginning: Cp. here the first half of a verse quoted in the 


RGV (Johnston 1950: 72.13), Mahdyanasamgraha 1.1, Trimsikavijnapti- 


114 


Buddhist Cosmic Unity 


bhäsya (Buescher 2007: 116.1): anädikaliko dhätuh sarvadharmasamé- 
srayah, "The beginningless essence (dhätu) is the basis of all things? The 
verse is attributed in the Mahäyänasarhgraha and Trimsikavijfiaptibhasya 
to an “Abhidharma-Mahäyäna-sütra” (Trirmsikävijnaptibhäsya: abhidhar- 
masütra) which Nagao (1982: 28-33) believes to be an imaginary creation 
of Asanga, the author of the Mahdydnasamgraha. 


d-f) RGV: etad aparäntakotisamadhruvadharmatäsarnvidyamänatäm adhi- 


krtya daśavidhenārthena tathāgatagarbhavyavasthānam uktam | punar 
anádisámnidhyásambaddhasvabhavaklesakosatàm anādisāmnidhyasam- 
baddhasvabhavasubhadharmatam cadhikrtya navabhir udäharanair 
aparyantaklesakosakotigüdhas tathägatagarbha iti, “With reference to the 
present existence of constant Reality as equal to the future limit [of 
existence], we have demonstrated the embryo of the tathägatas from ten 
points of view. Again, with reference to the fact that the sheath of defile- 
ments is in its intrinsic nature unassociated [with the embryo of the tathà- 
gatas], although joined with it from the beginningless past, and with refer- 
ence to pure Reality, associated [with the embryo of the tathägatas] from 
the beginningless past, and in its intrinsic nature joined [with the embryo 
of the tathägatas], it should be understood by nine illustrations based 
upon the Scripture that the embryo of the tathägatas is concealed by 
limitless sheaths of defilements? (Johnston 1950: 59.11-14; trans. Takasaki 
1966: 268, heavily modified. Tib. Nakamura 1967: 117.10-14 = Derge 
106a7-b2: de Itar phyi ma'i mtha'i mu dang mtshungs pa rtag pa'i chos 
nyid rig par bya ba nyid kyis dbang du byas nas don rnam pa bcus | de 
bzhin gshegs pa'i snying po “di rnam par gzhag pa bshad pa yin no || thog 
ma med pai dus nas nye bar gnas pa ma ‘brel ba'i rang bzhin gyi nyon 
mongs pa'i sbubs nyid dang | thog ma med pa'i dus nas nye bar gnas pa brel 
ba'i rang bzhin dag pa'i chos nyid kyi dbang du byas nas | dpe dgus de 
bzhin gshegs pa'i gnyen po nyon po nyon mongs pa'i sbubs bye ba mtha’ yas 
pas gtums pa ni | mdo ji Ita ba bzhin rtogs par bya’o ||; Chn. RGVc T. 1611 
[XXXI] 837a9-13). In the RGV, the subject is the pure nature of the sheath 
of defilements, to which something is attached or not, in adjectival rela- 
tion; this may ultimately be the same thing as what the AAN is saying by 
having the tathagatagarbha as subject, to which the pure nature or sheath 
of defilements are respectively attached or not. See Takasaki (1974: 81-82). 
In light of the above (following Takasaki 1965: 103, 1966: 39n66, 1974: 79, 
90), we might suggest something like: 

d) AU zc Fee ZS ER TH RE ES CH ERR = anadisämnidhyasambaddhasvabhävas 

tathägatagarbhah subhadharmaih 
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e) WAR FASB EE HSB HET BK = anadisamnidhyasambaddha- 
svabhävas tathägatagarbho 'subhadharmaih klesakosaih 
f) 如 来 藏 未 来 际 平等 恒 及 有 法 = aparäntakotisamadhruvas tathägata- 
garbho [dhruva-]dharmatäsarnvidyamänatayä 
e) The distinction between the tathägatagarbha and what is covered with a 
sheath (kosa) shows that here the Tathägatagarbha’s garbha refers to what 
is inside being covered, and it is thus not the covering (hence not wompb ). 
Compare Zimmermann (2002: 48). 
f) equal to the future limit: Literally equality píngdéng 平等 representing an 
expression most probably with samata. 
existing: yOu ©. Evidently this corresponds to sarnvidyamänata. Takasaki 
(1975a: 57) seems to skip it, as he does in $19i(a), below. However, in 
(1974: 74, 76, 79), he connects this with sattva, analyzed as sat-tva. 
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”舍利 弗 , 当知 如 来 藏 本 际 相 应 体 及 清 泽 法 者 , 此 法 如 实 、 不 虚妄 、 不 
BE RIS aS Ba, 不 思议 法 。” AGAR EF 


H 


IE 


a) 不 虚妄 ] SX: 不 虚无 
THES | F1, Kongo, Li: E159 


a) « 


You should know, Sariputra, that the nature of the embryo of the tatha- 
gatas which from the very beginning is in its intrinsic nature associated 
[with it] and has a pure nature is in accord with reality, is not illusory, is 
inseparable and indivisible from the dharma-realm of insight and pure 
thusness, and the quality of being inconceivable. " From the beginningless 
beginning exists this reality which is both pure and associated [with it]. 


b) beginningless beginning: 无 始 本 际 : In the RGV, 无 始 本 际 不 可 得 知 = 
pürvakotir na prajhäyate, “no earlier limit is discerned.” (Johnston 1950: 
72.15-16 = RGV¢ T. 1611 [XXXI] 839a21-22) Takasaki (1966: 291n177) 
points out that the Chinese translation of RGV suggests this expression to 
belong to a quotation of the Srimalddevi: 世尊 , 生死 者 , 依 如 来 藏 。 以 如 来 
FAL ^ 说 本 际 不 可 知 " TESI, 有 如 来 藏 故 , 说 生死 "是 名 善 说 = 世尊 , 生死 者 ， 
依 如 来 藏 。 以 如 来 藏 故 ， 说 前 际 不 可 了 知 ， HERE, 有 如 来 藏 故 , 得 有 生死 ,是 
名 善 说 = bcom Idan ‘das de bzhin gshegs pa’i SHINE po ni 'khor ba na rton 
pa lags te | de bzhin gshegs pa'i snying po nyid kyi dbang du bgyis nas bcom 
Idan 'das kyis sngon gyi mtha’ med do zhes bshad cing btags so || bcom Idan 
'das de bzhin gshegs pa'i snying po mchis na 'khor ba zhes mchi na ni tshig 
de rigs pa lags so ||, “Blessed One, the embryo of the tathägatas relies on 
samsara, and it was in reference to this very embryo of the tathägatas that 
the Blessed One stated that ‘there is no earlier limit? Blessed One, it is 
reasonable to speak of 'samsàra' given that the embryo of the tathägatas 
exists.” (T. 353 [XII] 222b5-7 = T. 310 [XI] 677c7-9 = Tsukinowa 1940: 
144.9-13). As Takasaki also points out in the same note, the canonical 
source of the attribution to the Buddha is something like Anguttara- 
Nikaya XV.1.1.3: anamataggayam bhikkhave sarnsäro pubbäkoti na 
pafifiati (Morris 1888: ii.178,8-9), to which the Srimaladevi has added the 
reference to the embryo of the tathägatas. See the note to $13i(a). In the 
Mülamadhyamaka-kärikä X1.1 we read: pürvä prajfiàyate kotir nety vāca 


B 
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mahämunih | sammsäro navaragro hi nasyadir nàpi pascimam ||, “The great 
sage said No earlier limit is discerned: Transmigration is indeed without 
beginning or end-point, it has no origin nor any finality” In this context 
Candrakirti quotes the Buddha as saying in a scripture: anavarägro hi 
bhiksavo jatijaramaranasamsdarah, “Transmigration, monks, consisting of 
birth, old age and death, is without beginning or end-point.” (La Vallée 
Poussin 1903-1913: 219.6). See Takasaki (1966: 232n242). 

reality: 应 立法 体 , almost certainly a rendering of *dharmata. 
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17ii 

”舍利 弗 , BOR Tae IRR FR, BREITE ER 
JL) e 


MDN, T. 1626 (XXXI) 892c19-21: 又 如 说 : ”舍利 弗 , 此 清 泽 法 性 即 是 法 界 。 我 依 
此 自 性 清 滔 心 ,说 不 思议 法 。 
MDN, T. 1627 (XXXI) 895b19-22: 如 经 中 说 。? Erd, USAW A BMA RE 


性 清 泽 心 相应 法 体 ， 我 依 此 自 性 清 漂 心 , 上 BUR EMO 不可思议。 


? *Regarding this dharma-realm of pure thusness, Sariputra, I expound for 
[ordinary] beings the intrinsically pure mind, which is an inconceivable 
teaching. 


a) regarding: See the note to $5ii(a). Although not discussed in the sources 
at my disposal, I believe that the construction yi {X (... gù 故 ) renders San- 
skrit adhikrtya, ‘regarding; (concerning. This equivalence is found several 
times in RGV.. Although more examples could be cited, note: the expres- 
sion caturo "rthàn adhikrtya catväro näma paryäyä veditavyäh (Johnston 
1950: 55,10-11) corresponds to 依 四 种 闵 有 四 种 名 应 知 (RGVc T. 1611 
[XXXI] 835b23). Again, tatra kenärthena kim adhikrtya (17,14) corres- 
ponds to RK ERBEN (825021), and bhayanidänaprahänam adhi- 
krtya (19,14) corresponds to (KJ HE (8 Hi & Z ki (826621). Finally, several 
similar expressions appear: yam adhikrtyoktam (55,14, 55,19-20) corres- 
ponds to {X It #8 # (835b27, c5), while yad adhikrtyaha (50,10) corres- 
ponds in the same way (834b28) (see also 10,15 = 823b24 and 13,22 = 
824b28). This being as it may, it is also possible that a more causal relation 
should be understood, in line with a rendering "Relying on/on the basis of 
this dharma-realm? 
intrinsically pure mind: *prakrtiparisuddhacitta or prakrtiprabhäsvara. 
One and the same Chinese expression was used as an equivalent for both 
Sanskrit terms; see Appendix 1. 
an inconceivable teaching: I understand the expression 不 可 思议 法 thus 
to mean that the dharma-realm and the intriniscially pure mind are char- 
acterized as inconceivable, but it is possible that fă 法 should be under- 
stood otherwise, as ‘nature’ perhaps. 

The MDS quotations differ, both from the sütra and from each other. 
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MDN:: “Sariputra, this pure dharma-nature is precisely the dharma- 
realm. Regarding this intrinsically pure mind, I expound it as an incon- 
ceivable teaching? 

MDN, (which looks like it lies somewhere between the expression of the 
AAN and that of MDN;): “Säriputra, this dharma-realm of good qualities 
[ 善 法 ?], pure thusness and the intrinscially pure mind are associated to the 
nature of reality. Regarding this instrinsically pure mind, I expound it for 
beings as inconceivable.” 
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18i 

”舍利 弗 , el AULA AGUAS ET TH IBS RES ARE, 不 清 滔 法 者 , ”此 本 际 来 

RER, 9 不 相应 ,” FETS PTA, ”不 清 滔 法 。? 唯 有 如 来 若 提 智之 所 能 断 。 
f) 如 来 ] Q, S, SX: 惟 如 来 


~ 


? *You should know Sariputra, that the embryo of the tathagatas which 
from the very beginning is in its intrinsic nature unassociated [with it], is 
covered with defilements, s is an unpurified thing, " P is from the very 
beginning free and released, ? not associated [with it], 9 covered by defile- 
ments ? and is impure. ? It can only be cut [free] by the Tathagata’s bodhi- 
wisdom. 


c) not associated: Is it possible that a character has dropped out (rhythmic- 
ally this is possible) so that we should emend to 不 相应 体 ? In RGVc 相应 

KEK corresponds to samprayuktah klesäh, but always in compound with 
善 根 , kusalamüla?. I am uncertain about the separation here of 不 相应 (if 
we should maintain this reading) from #1% Pr 1f. If they are to be read 
together, however, this would produce: "is not covered by associated 
defilement which doctrinally speaking is incorrect here. It seems best to 
assume a dropped #2 and emend. We should then understand “is not 
associated with its intrinsic nature” 

f) It can only be cut [free] by the Tathägata’s bodhi-wisdom: RGV: ye 
rhatsantanika anäsravakarmapravrttihetavo vimalamanomayätmabhäva- 
nirvartakäs tathagatabodhijnanavadhyah = X [32838 £y cp, Arba ie get Ed 

漏 诸 业 行 缘 能 生 和 无 垢 意 生 身 果 报 , 唯 如 来 车 提 智 能 断 . “The causes which 
motivate defiled actions and thus bring about polluted mind-bodies with- 
in the mental continua of Saints are to be destroyed by the Tathagatas 
bodhi-wisdom? The Chinese translation states this with a qualification: 
only the Tathägata’s bodhi-wisdom can cut them off? (Johnston 1950: 
67.17-18 = RGVc T. 1611 [XXXI] 837c3-5). 
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18ii 
EA ECCS PA ME A TERN, BREE ZEN 
所 染 自 性 清 泽 心 不 可 思议 法 。 


? *Regarding this non-associated and inconceivable dharma-realm, covered 
with defilements, Sariputra, I expound for [ordinary] beings the intrinsic- 
ally pure mind stained by adventitious defilements, which is an inconceiv- 
able teaching. 


a) non-associated ... covered with defilements: EIS Prag T THE ER. 
Takasaki (1965: 103-104, 1975a: 57) corrects the text to read * 不 相应 烦 懂 
Ar, namely: AAAI ME UTOR ORAO HI AED N T SE. S 

HORI CWI lob CDT. Should we imagine something like *aga- 

ntukaklesagudhdsamprayuktacintyadharmadhdatu? 

covered with defilements: As Zimmermann (2002: 53) points out in rela- 

tion to the Tathägatagarbha-sütra, “whereas the figure of buddhas wrap- 

ped in the defilements of living beings was a fitting one, it is odd to de- 
scribe buddhahood in such terms? In the Tathägatagarbha-sütra we read 
in the simile of the kernels enclosed in husks that “tathägatahood, 
buddhahood, svayaribhütva— wrapped in the skin of the sheaths of defile- 
ments—is always present in every sentient being,’ sems can thams cad la 
de bzhin gshes pa nyid | sangs rgyas nyid rang byung nyid | nyon mongs pa'i 
sbubs kyi shun pas dkris shing gnas par ... (Zimmermann 2002: $3B, trans. 

Zimmermann). In a similar fashion, the mention here of the dharmadhatu 

as covered by defilements is worthy of note. 

adventitious defilements: *ägantukaklesa. 

The entire expression may be compared with the following from the *Sari- 

putrabhidharma, a Dharmaguptaka text: 心性 清 泽 , Ry BEY RARR, 

不 能 如 实 知 见 , INE ^ EA Ei, 如 实 知 见 , 亦 有 修 心 “TIhe nature of the 

mind is intrisically pure, stained by adventitious defilements. Because 

common people have not yet learned this, they are not able to know or see 
it in accord with reality, and they no not cultivate the mind. Because 

Nobles have learned it, they are able to know and see it in accord with 

reality, and cultivate their minds? (T. 1548 [XXVIII] 697b18-20) 
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19i 
”舍利 弗 , 当知 如 来 藏 未 来 际 平等 恒 及 有 法 者 , 即 是 一 切 诸 法 根本 。"” dd 
TI, 具 一 切 法 ,” 於 世 法 中 不 砍 、 不 脱 站 实 一 切 法 ,住持 一 切 法 , 摄 
一 切 法 。 
a) 及 有 法 者 ] Q, S, SX: 及 有 法 界 者 


a) « 


You should know, Säriputra, that the nature of the embryo of the tathä- 
gatas which is equal to the future limit, constant, and existing is precisely 
the basis of all qualities [definitive of a buddha]. ” It is furnished with all 
[such] qualities, joined with all [such] qualities, ? and while engaged in 
worldly affairs it is inseparable and indivisible from the truth and from all 
[such] qualities, ? it maintains all qualities, it embraces all qualities. 


a) existing: See the note to $16(f). Takasaki (1975a: 58) seems to skip youfti 

^H ik, but see his note (379n32) and the note above to $16(a). If this is 
equivalent to sarhvidyamänatä, then we should render something like 
"presently existing" However, it may be that I have not understood Taka- 
saki's translation, which runs: IKK, zoe zi A REPRAK ED do 
Belk, Fand, CO CR) T. ($> TED) TA TOREBO 
IR ASC d» 0 . According to this interpretation, the tathägatagarbha is the 
basis of all qualities, good and bad. Immediately thereafter, however, Taka- 
saki understands ‘all qualities’ to refer to those of the Tathagata. I am 
afraid that I have also not well understood the discussion at Takasaki 
(1974: 76-77). His point seems to concern the present embryonic 
existence of future buddhahood within beings, this existence being sat-tva, 
the fact of presently existing. See Zimmermann (2002: 127-129n164). 
all things: sarvadharma, the expression — YJ sf i& apparently being a pro- 
sodic variant for 一 切 法 . 

c) from the truth and from all [such] qualities: I disagree with (or do not 
understand) Tokiwa (1932: 109) = Ogawa (2001: 231 项 实 0 一 切 法 ) and 
Takasaki (1975a: 58 H#% 4 —Y] Ot) who see here “all true qualities?” 
because I understand that if ff were to modify 法 , we would expect *— 
EJ EE iR rather than the {—4]3}& of the text. Karashima Seishi (per- 
sonal communication) is of the opinon that we should understand here 
"true sarvadharmas,’ which I likewise do not understand. The text remains 
unclear to me. In line with my bracketed insertion in (a), however, I do 
understand ‘all qualities’ to refer to ‘all buddha qualities; those qualities 
constitutive of a buddha. 
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19ii 


”舍利 弗 , RIKETE ^ TR EIERN SEEK OB A 
滔 法 界 ,说 名 RE MAEN PERL 者 , METE ` TR A 
Tz ^ TERES TER TAN ERRERA °° MERR, 我 依 
BOK, 说 名 RE > 


a) iiis ] Kongo: Hi 
c) iiis ] Kongo: Hi 


Ik 


d 


a) « 


Regarding this unborn, unperishing, eternal, tranquil, unchanging 
refuge, Sariputra, the inconceivable, pure dharma-realm, I term it ‘beings? ” 
Why? ? To say ‘beings’ is (only) a synonym for precisely this unborn, unper- 
ishing, eternal tranquil, unchanging refuge, (this) inconceivable, pure 
dharma-realm, and so on. ? With this intention, regarding those qualities, I 
term it 'beings: 


a) eternal, tranquil, unchanging refuge: See $13ii, where the Sanskrit 
terminology is attested. 

c) To say ‘beings’: The same grammatical construction, 言 ~~ 者 , is found in 
RGV¢ in $10iii, where for instance 言 案 生 者 , 即 是 第 一 义 详 corresponds to 
paramärtha iti ... sattvadhätor etad adhivacanam. Here yimíng & 名 
renders adhivacana. 
and so on: I do not know precisely what is meant to be elided here, but of 
course similar lists appear earlier in the text. 

d) intention: yi 3&, *artha, here not in the sense of ‘meaning’ or ‘purport’ but 
rather of ‘goal. 
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”舍利 弗 , See Bo, TAN TE ORME. FR RE 
法 中 , 蛤 竟 不 起 极 恶 不 善 二 种 邪 见 。9 何以 故 。” 以 如 实 见 故 。?” 所 请: 
ik E38 E, 舍利 弗 , Vc — T8 ri, RE TEE > 诸 佛 如 来 之 所 呵 


kE RUT 
ETÄ | S: 
e) X i Ù ] e 


f) 呵 责 ] Q, S, SX: ied 


5] Fl: REMIT 
WET 
2: 


EU dit; Kongo, Li: t FURU% Fi 


? "These three types of natures, Säriputra, are all true thusness, not distinct 
and not [mutually] separate. " With respect to these truly thus, not distinct 
and not [mutually] separate natures, one absolutely does not entertain the 
two types of extremely evil and bad views [that there is an increase or de- 
crease in any of the three categories]. ” Why? ? Because this is a view in 
accord with reality. 9 As for the views that there is increase or decrease, 
Sariputra, the buddhas and tathägatas absolutely distance themselves from 
these two mistaken views. ? They are criticized by the buddhas and tathä- 
gatas. 


a) true thusness: zhénshiru E & "ill. See the note to $16(b). 

b) natures: It is possible that we should understand fă i& here not to refer to 
the same i& as in the preceding sentence, as I have taken it, but instead as 
“teaching, thus: "Regarding this teaching of true thusness as not distinct 
and not [mutually] separate? But this seems to me not very likely. 
extremely evil and bad: This is somewhat odd, but what the Chinese says: 
MET. It is apparently a very rare expression. Michael Radich wonders 
if these are the names of two views. I wonder if it is merely a stylistic 
hendiadys. 

e) It is unusual in the AAN for # #1] #5 (Sariputra) to occur as a vocative in 
the midst of a sentence. This suggests that we should perhaps put a full 
stop between 所 谓 : JR Fi FL and 舍利 弗 . This leaves Fras: KA A, how- 
ever, pendant, since it cannot be attached to the preceding answer to the 
question ‘Why? Therefore, in the end I reject this solution and have 
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chosen the uncomfortable but otherwise possible mid-sentence vocative. 
Tokiwa (1932: 109) chose the same. 

f) criticized by the buddhas and ttha gatas; Cp. the Dīrghāgama, T. 1 (T) 
74c14-15 (et seq.): HOA WARE IL SE TER Ae BF. I wonder if we have to 
do with some expression with avasädayati, Päli apasädeti, chastise, re- 
buke. 
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21i 
”舍利 弗 , @ Alte ` Teele REE ` BER 若 起 一 见 , BB,” 
诸 佛 如 来 非 役 世 尊 , 如 是 等 人 非 我 弟子 。 

b) 诸 佛 如 来 非 咎 世尊 如 是 等 人 非 我 弟子 ] FL: 诸 佛 如 来 非 彼 弟 子 ? The rubbing 


is not entirely clear. 


28.3: naham tesam $asta na te mama sravakah | 


RGVET. 1611 (XXXI) 828c12-14: ”舍利 弗 , 若 有 上 比丘 , 比丘 尼 , BEE, BER, 若 
起 一 见 , GRETA > 诸 佛 如 来 非 彼 世尊 , 如 是 等 人 非 我 弟子 。 


a) « 


If, Säriputra, there are bhiksus or bhiksunis, upäsakas or upäsikäs, who 
entertain one or the other view, " the buddhas and tathägatas are not their 
teachers, and such people are not my disciples. 


a) Note that the Chinese translation of RGV cites the whole text of the sütra, 
while in the Sanskrit only part (b) is quoted. 

b) The RGV in Sanskrit has: *" I am not their teacher; they are not my 
auditors? 
the buddhas and tathägatas are not their teachers, and such people are 
not my disciples: The Chinese here is a bit odd in that it literally says 'the 
buddhas and tathägatas are not their bhagavant.” It is possible, as Vincent 
Tournier suggests to me, that this is based on some sort of expression like 
that found in the Mahävastu (Senart 1882-1897: iii.3-4, quoted in Tour- 
nier 2012: 385n49): śāstā me bhagavam srävako ‘ham asmim sugate || 
evam ukte àyusman dnanda bhagavam mama etad uväca || evam eva 
käsyapa aham käsyapa sästä tvar ca me srävako. See also Silk (2003: 183- 
184). For the negative formulation, as we have here in the AAN, cp. 
Ratnaräsi 11.2 (Silk Forthcoming): ‘od srung gang la la zhig chos ‘di dag 
dang mi Idan la | bdag ni dge slong dge slong ngo snyam du khas "che na 
bsam pas mos pa ma gtogs par nga yang de'i ston pa ma yin la de yang 
nga'i nyan thos ma yin no ||; W, #8 EG Er ELI CIL AU I ie E BR S 

TR MBE ETE TIA RR IE ° WIFE, 彼 比丘 非 我 弟子 , RIE mM, “If there is 

someone, Kä$yapa, who does not possess these characteristics but falsely 

thinks “I am a monk, I am a monk,’ rejecting zealous cultivation [of the 

path], I am not his teacher, nor likewise is he my disciple” 
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2lii 
9» 舍利 弗 , 此 人 以 起 二 网 因 绿 故 , HEAR, CRAB oD 我 说 是 等 名 和 一 
BE 


a-b) F1: This entire section is missing. 


28.3-4:? tàn aham Säriputra tamasas tamontaram andhakaran mahandha- 
käragäminas tamobhüyisthà iti vadāmi | 


RGVc T. 1611 (XXXI) 828c14-17: " 舍利 弗 , BA DUEE AWK: KEANE, ER 
AF >” 我 说 是 等 名 一 关 提 ' 故 。 


a) « 


Because these people, Sariputra, entertain these two views, from gloom 
they enter gloom, from darkness they enter darkness. " I speak of these 
terming them 'icchantika: 


a) The RGV in Sanskrit has: “” I say, Säriputra, that they, filled with pitch- 
darkness, go from pitch-darkness into pitch-darkness, from gloom into 
greater gloom? 
from gloom they enter gloom, from darkness they enter darkness: An 
old expression in India, found already in the Brhadäranyaka-Upanisad 
4.4.10 = Isä-Upanisad 9 (cf. 12): andham tamah pravisanti ye ’vidyam 
upäsate | tato bhüya iva te tamo ya u vidydyam ratah ||, “Into darkness 
enter those who serve ignorance; those who delight in knowledge [enter] a 
darkness seemingly greater than that.” [Sankara on BAU: andham adarsa- 
natmakam tamah samsdraniyamakam pravisanti pratipadyante ... tatas 
tasmád api bhüya iva bahutaram iva tamah pravisanti ....]. The Jaina 
Uttarajjhayana 14.12 has: veya ahiya na bhavanti tanam | bhutta diya 
ninti tamam tamenam || jaya ya puttà na havanti tanam | ko dma te anu- 
mannejja eyar ||, “The study of the Védas will not save you; the feeding of 
Brähmanas will lead you from darkness to darkness, and the birth of sons 
will not save you. Who will assent to what you said ?” (trans. Jacobi 1895: 
63). 

The expression is also common in Buddhist texts, including the Madhya- 
mägama: KRAFT, tel A RI (T. 26 [T] 647429), and the Samyuktagama: 
BOK eM ARE, WEAR, (638 RU HEER] (T. 99 [TT] 72a15-16). 
On the Sanskrit vocabulary of tamas and andhakära, see the very interest- 
ing study of Hara (2006), who concludes (p. 299) that "there exists a grade 
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of darkness in the semantic content of andha-kära, from gloominess to 
complete darkness. It is not like tamas (pitch darkness)" 

b) icchantika: The RGV quotation does not mention icchantika, although as 
is typical it is found in the Chinese translation. This is not the only reason 
to doubt that the version of the AAN known to the author of the RGV 
contained any reference to icchantika, an issue discussed in the Intro- 
duction. 
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21iii 


”是 故 , 舍利 弗 , 汝 今 应 学 此 法 , 化 彼 案 生 , S BE E EEE P 舍利 
5 I, 如 是 等 法 汝 亦 应 ES BEER, 住 E 道 rg 


a) 是 故 舍利 弗 汝 今 应 学 此 法 ] F1: 舍利 弗 此 法 ? The stone is damaged, and the 
reproduction of the rubbing very difficult to read. 


? "Therefore, Säriputra, you now should study this teaching and convert 
those beings, causing them to give up the two views and dwell in the correct 
path. ” You too, Sariputra, should study teachings such as this, give up those 
two views and dwell in the correct path? 


b) The text here makes clear that Sariputra is in need of further spiritual 
maturation. 
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” 佛 说 此 径 已 , 慧 命 舍利 弗 , Hore ICH) BEE BER Sem 
le, KEER ` HEN EN N EEE» BIETER + OH RE SAAD HAE VEER AE 
W^ A ^ FEA WAR, BAUS, 信 受 奉行 。 


? The Buddha having expounded this sütra, the venerable Sariputra, bhiksus 
and bhiksunis, upäsakas and upäsikäs, bodhisattva-mahäsattvas, and the 
gods, nägas, yaksas, gandharvas, asuras, garudas, kinnaras, mahorägas, 
men, non-men, and so on—the whole assembly— were all greatly delighted, 
in faith accepted and honored (the teaching), and bore it in mind. 


a) Something like: *idam avocad bhagavan ättamanä äyusmän säriputras te 
ca bhiksubhiksunyupäsakopäsikäh te ca bodhisattvamahäsattväs sā ca 
sarvävati parsat sadevanágayaksagandharvásuragarudakimnaramahora- 
gamanusyamanusyadipramukha bhagavato bhäsitam abhyanandann iti || 
bore it in mind: See Bingenheimer (2011: 51-56). 


Edition and Translation 


CAE ANS ANE 


The Scripture on the Absence of Increase and the Absence of 
Decrease [in the Realm of Beings]. 
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Appendices 


Appendix 1 


Is the Mind Originally Pure or is it Luminous? 


Sanskrit sources provide ample examples of characterizations of the mind as 
innately pure (prakrtiparisuddhacitta) or innately luminous (prakrtiprabha- 
svaracitta), using two distinct Sanskrit terms. The difference between these 
expressions is not, as far as I know, anywhere made clear, and although 
Tibetan translators carefully distinguish them, at least as far as Chinese 
translators are concerned, the two terms (with their variations) appear to 
have been treated synonymously. Since the AAN exists as a whole only in 
Chinese, the challenge of looking backward from Chinese toward Sanskrit 
poses the question of what might have stood behind the AAN’s zixing qing- 
jing xin E TE TE HS. The goal of the following is demonstrate that there is 
no clear correlation between the Chinese expression zixing qingjing xin 心 自 
性 清 滔 and either of two possible Sanskrit counterparts, prakrtiparisuddha- 
citta or prakrtiprabhasvaracitta (or grammatical variations thereon). There- 
fore it is not possible to hypothesize which Sanskrit term originally stood in 
the text.' However, since whatever differences might be assumed to be in- 
herent in the different terminologies are not actually of much moment, our 
failure to be able to reconstruct the Sanskrit forms is not actually problem- 
atic. 


m4 


Equivalences with parisuddha or visuddha (or variants thereof) 


The RGV has the expression cittaprakrtiviséuddhyadvayadharmatàm, in 
es 以 自 性 清 泽 心 内 言 清 漂 而 本 来 无 二 法 故 (T. 1611 [XXXI] 838c18- 
19)? Takasaki (1966: 287n152) observes: “C[hinese] reads this passage 


For an earlier discussion relevant to this question, see Shinoda (1964). 


Johnston (1950: 71,12). For comparison see Tibetan in Derge Tanjur 4025, sems tsam, phi 
11126: sems kyi rang bzhin rnam par dag pa gnyis su med pa'i chos nyid. All Tibetan refer- 
ences below are to this text, so I give only the folio and line number, as references to the 
RGV in Sanskrit are to Johnston 1950. 


When references below are to the Chinese translation of this text, I give only page, register 
and line numbers. 
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curiously as that 'cittaprakrti, though it is suddhi, still is advaya by nature; 
therefore ....” Since however 自 性 plainly represents prakrti, it is very clear 
that iuda here is rendered with 清 泽 , although this term appears twice 
(the source of Takasakis śuddhi is not clear to me). 

A quotation from the Srimalddevi reads: atha ca punar bhagavan pra- 
krtiparisuddhasya cittasyopaklistartho dusprativedhyah,* In Chinese we find 
世尊 , ARIS ABI RC, Be Os ee, BEAT T A (824c28-825a1). 
Here parisuddha corresponds to 清 泽 . The RGV Chinese translation quotes 
exactly from Gunabhadra’s translation of the sütra (T. 353 [XII] 222b27- 
29). Another citation contains the Buddha's answer to the statement just 
cited: dvav imau devi dharmau dusprativedhyau | prakrtiparisuddha acittam 
dusprativedhyam;" corresponding to: KX, Ei tka Be i AAs SERT T AT 。 

j —iREERI TAL SHE EIE BGOD SERI T XI (827a16-18). Here again Guna- 
bhadras translation is quoted (T. 353 [XII] 222c3-5). 


一 < 


区 


Equivalences with prabhäsvara 


In a passage in the Dharanisvararája, also known as the Tathägatamahäka- 
runänirdesa, the second text in the Mahāsamnipāta collection, quoted in 
the RGV, we find the expression prakrtiprabhdsvaram cittam,° correspond- 
ing to Chinese (^ El TE TEE (827423). In the sūtra itself, we find 知心 性 泽 (T. 
397 [XIII] 20b25-26). 

A verse in the RGV reads: ye samyak pratividhya sarvajagato nairätmya- 
kotim sivam taccittaprakrtiprabhasvarataya klesäsvabhäveksanät | sarvatra- 
nugatam anavrtadhiyah pasyanti sambuddhatar tebhyah sattvavisuddhy- 
anantavisayajfiáneksanebhyo namah ||.’ Although there is certainly some 


^ Johnston 15,6-7. For comparison see Tibetan 82b2 = bcom Idan "das de lta lags mod kyi 


rang bzhin gyis yongs su dag pa’i sems nye bar nyon mongs pa'i don rtogs par dka’o. In the 
Tibetan of the sūtra we find bcom Idan "das rang bzhin gyis yongs su dag pa'i nye ba'i 
myon mongs pa'i don ni khong du chud par dka’ ba lags te (Tsukinowa 152.4-5). 


Johnston 22,1-2. Tibetan 85b6-7: gang gi phyir lha mo chos "di gnyis ni rtogs par dka’ ba 
ste | sems rang bzhin gyis rnam par dag pa rtogs par dka' ba dang | sems de nyid kyi nye bar 
nyon mongs pa rtogs par dka’ ba'o ||. 

Johnston 22,6. For comparison see Tibetan 86a2: sems ni rang bzhin gyis 'od gsal ba. 
Johnston 14,1-4. For comparison see Tibetan 81b7-82al: sems de rang bzhin 'od gsal bas 
na nyon mongs ngo bo med gzigs pas || gang dag ’gro kun bdag med || mtha’ zhi yang dag 
rtogs nas thams cad la || rdzogs pa'i sangs rgyas rjes zhugs gzigs pa sgrib pa med pa'i blo 
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problem in the correspondence of the Chinese rendering with the Sanskrit 
as a whole, we can see how prabhäsvara is rendered 清 滔 (although visuddhi 
may also have the same rendering here, and thus this passage should per- 
haps belong to the next category instead): IE TEAIÉ: 见 一 切 众 生 TCR 
我 寂静 真实 际 以 能 知 於 彼 BER RAR BOB TE # BEC 
ERRE 自 性 清 译 性 佛法 身 境界 EIR Slag EE EHRE 故我 

4 WIS (824c1-8). Another example reads: cittasya yasau prakrtih prabha- 
svarā na jatu sā dyaur iva yati vikriyàm; for which Chinese has: 如 虚空 滔 心 
常 明 元 转变 (832c24). 

A passage from the RGV reads: prakrtiprabhasvaratadarsanac ca citta- 
syädiksayanirodhadarsanäc ca tadupaklesasya | tatra ya cittasya prakrtipra- 
bhasvarata yas ca tadupaklesa ity etad dvayam anäsrave dhatau kusaläku- 
Salayos payor ekacaratvad dvitiyacittanabhisarndhanayogena po amam 


prativedhyam, corresponding to Chinese: 一 者 , ERR A ETE 者 ， 
ERROR ^ fi ei: 以 能 知 於 彼 , ARE, EEE BE, REAA 
We SMA EIB SUD ARIF > LA | MOK TEATS Ob IMR Bei ER 
如 。 法 界 中 善心 不 善心 俱 , 更 无 第 三 心 。 We SEE HE) SEAM (824c20- 25). It is 


curious that immediately after this P RGV cites the Srimalddevi, discus- 
sed below, which states: atha ca punar bhagavan prakrtiparisuddhasya citta- 
syopaklesartho dusprativedhyah. That is, the sütra citation uses the wording 
with parisuddha in place of the prabhäsvara found in the immediately pre- 
ceding passage. It is not only the RGV which displays this flexibility. A verse 
(Levi 1907, verse 13.19) in the Mahdydanasitralamkara reads:" matam ca 
cittam prakrtiprabhasvaram sada tadägantukadosadüsitam | na dharmata- 


cittam rte 'nyacetasah prabhasvaratvam prakrtau vidhiyate ||," correspond- 


mnga’ ba || sems can rnam dag mtha’ yas yul can ye shes gzigs mnga’ de la "dud ||. 


Johnston 43,9-10; Tibetan 97b5-6: sems kyi rang bzhin od gsal gang yin pa || de ni nam 
mkha’ bzhin du 'gyur med de ||. 


Johnston 14,15-15,2; Tibetan 8225-6: sems rang bzhin gyis ‘od gsal bar mthong ba'i phyir 
dang | de'i nye ba’i nyon mongs pa gdod ma nas zad cing ’gags par mthong ba'i phyir ro || 
de la sems rang bzhin gyis 'od gsal ba gang yin pa dang | de'i nye ba'i nyon mongs pa zhes 
bya ba gang yin pa 'di gnyis ni dge ba dang mi dge ba'i sems dag las gcig rgyu bas sems gnyis 
pa mtshams sbyor ba med pa’i tshul gyis zag pa med pa'i dbyings la mchog tu rtogs par dka’ 
ba yin no ||. 

On the relation between the RGV and the Mahäyänasüträlarnkära in regard to this topic, 
see Ichikawa 1974. 


Tibetan is in the Derge Tanjur 4026, sems tsam, phi 188b3-4: sems ni rtag tu rang bzhin 
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ing to Chinese: 已 说 心性 滔 Mm SEER 不 鸡心 中 如 aA ÒE (T. 1604 
[XXXI] 622c3-4). 


Instances in which Chinese appears to render both terms, or distin- 
guishes them 


Ihe apparent disregard for any distinction between the two terms in ques- 
tion is seen in the following small passage in which both terms appear: visu- 
ddho jreyavaranaprahanat | prabhäsvaras tadubhayagantukatäprakrtitah,” 
for which we find: 清 滔 者 , LABES Erik o 光明 者 , 如 自 性 清 滔 体 。 彼 二 是 客 雇 
JAIS (831c15-17). Yet another example is found in a sūtra passage cited in 
the RGV, which reads: ayonisomanaskärah prakrtiparisuddhipratisthitah | 
tata ucyate prakrtiprabhasvaram cittam ägantukair upaklesair upaklisyata 
iti,” corresponding to Chinese: 不 正 思 惟 依 於 佛 性 自 性 清 滔 心 住 。 以 是 闵 故 ， 
经 中 说 言 : AMID A Be 1 4 (833a28-b1). According to Takasaki 
(1966: 239n292), the passage quoted here is found in the Gaganagafijapari- 
prcchá, where we find the sentence in question: 非 如 理 作 意 依 自 性 清 泽 心 住 ， 
ei eom Fs EEIRTÉ ITA (T. 404 [XIII] 643c5-6).'* 

When the terms in question occur together, translators are able to differ- 
entiate them, although as we saw above, they may not do so. An example is 
found in the following verse: vaimalyäd avikalpatväd yoginam gocaratvatah 
| prabhasvaram visuddham ca dharmadhätoh svabhavatah ||,” to which 
corresponds: 以 砍 一 切 垢 MEI HA 清 滔 光 明 照 以 法 性 如 是 (843a8-9). On 
the other hand, a quotation from the Sagaramatipariprccha contains the 
following: evam eva sagaramate bodhisattvah sattvanam prakrtiprabhasva- 
ratam cittasya prajänäti | tam punar dgantukopaklesopaklistam pasyati | 
tatra bodhisattvasyaivam bhavati | naite klesäh sattvanam cittaprakrtipra- 


[mu 


> 


od gsal ‘dod || de ni glo bur nyes pas ma rung byas || chos nyid sems las gzhan pa sems 
gzhan ni || 'od gsal ma yin rang bzhin la brjod do ||. 

© Johnston 39,1-2; Tibetan 95b1: rnam par dag pa ni shes bya’i sgrib pa spangs pa'i phyir ro 
|| od gsal ba ni de gnyi ga glo bur ba nyid kyi rang bzhin ma yin pa'i phyir ro ||. 

? Johnston 45,1-3; Tibetan 98b1-2: tshul bzhin ma yin pa yid la byed pa ni rang bzhin gyis 


yongs su dag pa la gnas pa ste | des na sems kyi rang bzhin ni 'od gsal ba ste | glo bur gyi 
nyon mongs pas nyon ma mongs pa’o zhes brjod do zhe’o ||. 


^ T could not find an equivalent in T. 397 (XIII) 124c. 


? Johnston 87,1-2; Tibetan 118b1-2: dri med rnam par rtog med dang || rnal ’byor rnams kyi 
yul yin phyir || chos dbyings ngo bo nyid kyis ni || dag pa'i phyir ni od gsal ba ||. 
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DRG Varna pravistah | agantuka ete klesa abhütaparikalpasamutthi- 
tàh, ^ corresponding to Chinese: AR, EE RE IE RT TRE ZI (RALIS ^ WER 
DRAB HRC, TE is He o RS, BRE ee SE IE DEUS IR 
aa ATER RAE EES, 是 诸 烦 懂 客 麻 虚 妄 分 别 心 起 (834b5-9). Here the 
first prabhäsvara corresponds in Chinesi to 清 浮 光明 漂 , appearing to yield 
both 清 滔 and 光明 滔 , or perhaps even i525 and 光明 and #? 

In another example from the RGV, we find both Sanskrit terms, visuddhi 
and prabhasvara, this time however corresponding identically to 清 泽 : tatra 
prakrtivisuddhir ya vimuktir na visamyogah prabhäsvarayas cittaprakrter 
agantukamalavisamyogat | vaimalyavisuddhir vimuktir visarhyogas ca var- 
yadinam iva rajojaladibhyah prabhasvarayas cittaprakrter anavasesam 
agantukamalebhyo visamyogat,” Ei VETTES, SH MERE ALAR PTR BE, 以 彼 自 性 
i HOD HE TEU) BRIAN, DAR AR AE ^ BEDS TST, 谓 得 解脱 。 又 
(Be A A EE, Wi Se eS SEU Se, 以 自 性 清净 心 带 砍 客座 诸 炬 
M uu mi (841b19-24). A final instance also seems to show this distinc- 
tion, setting the two terms directly next to each other: sa khalv esa tathä- 
gatadhätur buddhabhümäv atyantavimalavisuddhaprabhäsvaratäyanı sva- 
prakrtau sthitah pürväntam upddaya nityatvan na punar jäyate mano- 
mayair ātmabhāvaih, corresponding to Chinese: 此 偶 明 何 义 , 明 如 来 性 於 
佛 地 时 和 无 垢 清 滔 光 明 常 住 自 性 清净。 以 本 际 来 常 故 不 生 。 以 砍 意 生 身 政 
(835a26-28). 

In one passage we see what appears to be a clear distinction in Chinese 
between visuddhi and prabhasvara, respectively 清 滔 and 光明 : tadubhaya- 


ml 


FH 


' Johnston 49,9-12; Tibetan 101a2-3: blo gros rgya mtsho de bzhin du byang chub sems dpa’ 
sems can rnams kyi sems rang bzhin gyis 'od gsal bar rab tu shes te | 'on kyang glo bur gyi 
nye ba'i nyon mongs pas nyon mongs par mthong ngo || de la byang chub sems dpa’ ‘di 
snyam du sems te | nyon mongs pa ‘di dag ni sems can rnams kyi sems kyi rang bzhin od 
gsal bar zhugs pa ma yin no || nyon mongs pa “di dag ni glo bur ba ste | yang dag pa ma yin 
pai kun tu rtog pas bskyed pa’o ||. 

Johnston 80,16-19; Tibetan 116a5-7: de la rang bzhin gyis rnam par dag pa ni | gang zhig 
rnam par grol ba dang bral ba ni ma yin pa ste | sems kyi rang bzhin 'od gsal ba glo bur gyi 
dri ma dang ma bral ba'i phyir ro || dri ma med pa'i rnam par dag pa ni || rdul la sogs pa la 
chu la sogs pa bzhin du rnam par grol pa dang bral ba ste | sems kyi rang bzhin 'od gsal ba 
la glo bur gyi dri ma mtha' dag dang bral ba'i phyir ro ||. 

Johnston 54,3-4; Tibetan 103a6-7: shin tu dri ma med cing rnam par dag pa 'od gsal ba 
rang gi rang bzhin sangs rgyas kyis la rnam par gnas pa de bzhin gshegs pa'i khams de ni 
sngon gyi mtha' nye bar bzung nas | yid kyi rang bzhin gyi lus kyis skye ba yang ma yin te | 
rtag pa'i phyir ro ||. 
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Srayasya oe atyantavimalaprabhäsvara tayárkamandala- 
visuddhisadharmyam," corresponding to: 三 者 , 依 止 彼 二 自 性 清 漂 心 解 脱 ， 
无 垢 雄二 光明 输 请 译 相 似 相 对 法 应 知 (836c11-12). 

As is evident from the the evidence collected above, there is both no 
apparent pattern to differential usage in the Sanskrit terminology, and no 
clear distinction possible between prakrtiparisuddhacitta and prakrtipra- 
bhäsvaracitta in the guise of Chinese translations. Therefore, while it is not 
possible to suggest a firm reconstruction of the Vorlage of the expression zi- 
xing qingjing xin 心 自 性 清 滔 as it occurs in the AAN, it does not seem in 
the end that from a doctrinal, or perhaps even a rhetorical, point of view, 
this makes any difference. 


? Johnston 58,17-18; Tibetan 106a1-2: de gnyis ka'i rten sems kyi rang bzhin rnam par grol 
ba ni shin tu dri ma med cing 'od gsal ba nyid kyis nyi ma'i dkyil 'khor rnam par dag pa 
dang chos mtshungs so ||. 


Appendix 2 


On amuktajfia 


In 1958, Takasaki devoted an article to the question of the meaning of the 
term amuktajna. The same author later promised (in 1973: 298) to return to 
the issue in the light of critiques from Schmithausen (1971: 131-132) and 
Ruegg (1969: 360) of his treatment in his English translation of the RGV, 
but he apparently never did so.' In his English translation of the RGV he 
suggested understanding amukta-jna/jfidna as “inseparable/unreleased 
from Wisdom? In a note on the question, discussing the sequence avinir- 


bhägadharma-avinirmuktajhänaguna-, he wrote of the last item’? 


The key sentence in question in the AAN appears in $11, and reads in San- 
skrit: yo yam säriputra tathägatanirdisto dharmakayah so 'yam avinirbha- 


For 'avinirmuktajfianaguna, T. ma-bral-bahi ye-ses-kyi yon-tan-can, 
which does not seem correct (it should be ‘ye-ses-dan ma-bral-bahi 
yon-tan can’); C. 不 脱 ... 智慧 功德 , but 智慧 功德 is placed at the end, 
and probably the whole sentence could not be understood properly 
by [the] C[hinese] translator. The term ‘avinirmuktajnanaguna’, 
being appositional to ‘dharmakäya’, is a Bahuvrihi compound, in 
which the former part ‘avinirmuktajnäna’ is relating to the latter 
part ‘guna’ as an apposition. And hence, ‘avinirmuktajndna’, being 
an adjective to ‘guna’ (which means ‘buddhagunäh’ or ‘tathagata- 
dharmáh" i.e. the Qualities of the Buddha), forms again a kind of 
Bahuvrihi compound. It should mean ‘unreleased from jfiana’. Here, 
‘jndna’ signifies ‘buddhajndna’, ie. the Wisdom, by which the 
Buddha has realized ‘bodhi’. Therefore, this term 'avinirmuktajfiana* 
is an attribute, exclusive to the Buddha's Qualities. ... 

In other passages, ‘amuktajnana’ or ‘amuktajfia’ is used as an 
attribute to ‘guna’. They are nothing but the abbreviated forms of 
'avinirmuktajfiana' and seem to have the same sense as the latter. 


1 


2 


In (1988-1989: 11.354-355), in his brief addendum to the reprinted paper, he limits 


himself to noting Schmithausens critique in a single sentence. 
(1966: 144-145n23; see also 235n262). 
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gadharmávinirmuktajfiánaguno yad uta gangänadivalikävyatikräntais 
tathagatadharmaih. A parallel passage (although the connection is cau- 
tiously questioned by Ruegg 1969: 360n3) in the Srimaladevi (quoted in the 
note to AAN $11[a]) reads: sünyas tathägatagarbho vinirbhagair mukta- 
jüaih sarvaklesakosaih | asüunyo ganganadivalikavyativrttair avinirbhägair 
amuktajfiair acintyair buddhadharmair. Ruegg understood the AAN 
passage as follows: * ... le dharmakäya ... a pour qualité d’etre inseparable, 
et il a la propriéte du savoir non séparé — [inséparable] des dharma de 
tathagata dépassant [en leur nombre] les sables de la Ganga.” Ruegg notes 
that the canonical translation of the Srimaladevi understands amukta- 
jAlan)a to modify buddhadharma, while the Tibetan translation of the RGV 
takes it in the AAN with dharmakäya, “qui a pour guna le savoir insépa- 
rable,” ma bral ba'i yes shes kyi yon tan can. Ruegg (1969: 360n3; 1973: 104) 
remarks, however, that Bu ston understands jfiánaguna as ye shes kyis bsdus 
pai yon tan, qualities included in wisdom. (It is not unlikely, although 
Ruegg does not mention it here, that Bu ston had access to a Tibetan trans- 
lation other than that of Rngog lo tsà ba.) 

As Schmithausen observed, Ruegg saw that in the AAN avinirbhaga- 
and avinirmuktajfiana- are qualifications of the dharmakäya, while in the 
Srimaladevi these refer rather to the buddhadharma-s. Ruegg explicitly stat- 
ed (1969: 361) that “le dharmakäya est donc qualifié @avinirmuktajnana- 
guna et d'avinirbhàgadharman; but when he cited the Sanskrit of AAN 
$12, evidently by oversight he misprinted avinirmuktajfianagunah in place 
of avinirmuktagunah. This elicited the following response from Takasaki 
(1973): 


Prof. Ruegg writes ‘avinirmuktajhänagunah’ for ‘avinirmuktagunah’ 
as a description of a lantern (pradipah) (p. 361, 1.11). It may be 
merely a slip of the pen, but it is quite important to consider why the 
term jfiána is added in the case of dharmakäya as part of its epithet, 
and this point seems to be more or less related to the formation of 
the terms amuktajnana and amuktajfia. As to the application of the 
term muktajfia (muktajnana) to the buddhadharmas in the second 
Chinese translation of the Srimalasütra (at the beginning of the 8" 
century A.D.) as well as in the Tibetan translation of the same text 
(9" century A.D.), this is clearly a change caused by misunderstand- 
ing, for example, muktajfiána as (vi)muktijfiana (knowledge of liber- 
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ation), which probably took place in the course of the transmission 
of the original text from the seventh century onwards. The first Chi- 
nese translation of the Srimalasitra (5" century A.D.) uses the term 
equivalent to amukta- in the parallel passage, which supports the 
term amuktajna (amuktajfiána) as the original reading. 


Schmithausen’s critique was as follows: 


It is, off hand, possible to translate the AAN passage as follows: "Ihe 
dharmakaya ... possesses inseparable qualities and merits which are 

. avinirmuktajhäna-,' that is, in the form of Buddha-qualities, 
which are more numerous than the sands of the Ganges river? As for 
the terms (a)vinirmuktajfiana-, (a)muktajfiána- and (a)muktajna- 
(which surely are synonymous), I might remark that Takasaki’s ren- 
dering with 'inseparable from the Wisdom’ ... seems grammatically 
very problematic. As the term (vinir)muktajfi(an)a- (and its oppo- 
site) always follows the expression vinirbhdga- (and its opposite) —in 
one spot asambaddha- (and its opposite sambaddha-) also precedes 
it—it is to be assumed that it had a significance closely associated 
with the idea of ‘inseparable (and its opposite, ‘separable’). This is 


3 


Es ist ohne weiteres móglich, auch an der vorliegenden AAN-Stelle zu übersetzen: ,Der 
dharmakäyah ... besitzt unabtrennbare Eigenschaften, und Vorzüge, welche avinirmukta- 
jndna- sind, u. zw. in Gestalt von Buddha-Eigenschaften, die zahlreicher sind als Sand der 
Ganga.“ — Zu den Termini (a)vinirmuktajfiána-, (a) muktajfiána und (a)muktajfia- (die 
gewiß gleichbedeutend sind) möchte ich bemerken, daß mir Tak.s Wiedergabe mit 
„inseparable from the Wisdom“ (vgl. auch Tak. p. 144f, A. 23) grammatisch sehr 
problematisch erscheint. Da der Terminus (vinir)muktajfi(dn)a- (bzw. sein Gegenteil) 
immer dem Ausdruck vinirbhäga- (bzw. dessen Gegenteil) folgt — an einer geht auch 
noch asambaddha- (bzw. sambaddha-) vorher — ist davon auszugehen, daß er eine eng 
mit dem Begriff „unabtrennbar“ (bzw. „abtrennbar“) verbundene Bedeutung hat. Das legt 
auch Bodhirucis chinesische Übersetzung (pu) fo (, (nicht) losgelöst“) nahe. Am günstig- 
sten ist es m. E., den Ausdruck in (vinir)muktatvena jfiánam (bzw. jfia) yesdm (na) 
bhavati aufzulósen, ihn somit zu verstehen als ,bei denen Erkenntnis als losgelóst nicht 
stattfindet, d. h. „die (niemals) als [von der absoluten Wesenheit] losgelöst oder beseitigt 
festgestellt werden“. Denkbar wäre aber auch eine Zerlegung in (vinir)muktam jñānam 
(bzw. muktä jfià) yesär (na) bhavati = deren Erkenntnis [von der Erkenntnis der abso- 
luten Wesenheit] (nicht) losgelóst [werden kann]5 d. h. „ohne deren gleichzeitiges 
Erkanntwerden die absolute Wesenheit nicht erkannt werden kann“. 


Schmithausen’s note: There is no reason why avinirbhdga- and avinirmuktajndna- in the 
AAN should be tatpurusas and not bahuvrihis as in the Srimaladevi. 
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also close to Bodhiruci’s Chinese rendering (bu)tuo 不 脱 ('(not) de- 
tached'). In my opinion, it is best to resolve the expression as 
(vinir)muktatvena jhänam (or jfia) yesam (na) bhavati, understand- 
ing ‘in whom knowledge is not found separately, that is, ‘which 
(never) is found to be separated or removed [from the absolute 
truth]! An analysis as (vinir)muktam jfianam (or mukta jfia) yesam 
(na) bhavati = ‘whose knowledge [can(not)] be separated [from 
knowledge of the absolute truth] ’ is also conceivable, that is, “with- 
out whose simultaneous recognition the absolute truth cannot be 
recognized: 


In light of this critique, it might make sense to try to understand Takasaki's 
arguments for his understanding. Since his 1958 (Japanese) paper is the 
most detailed discussion of the issue, I will attempt to summarize his points 
here. 

He begins with seven passages from the RGV in which the term appears, 
of which two are quotations from the AAN, four from the Srimálàdevi, 
while one is a sentence of the RGV itself. In the AAN we find avinirmukta- 
jhana, in the Srimaladevi both amuktajfiána and amuktajfia, and in the 
RGV itself amuktajna. He states that amuktajfia, appearing in sequence 
with avinirbhaga, acintya, and ganganadivalika-vyativrtta is a modifier of 
buddhadharma or buddhaguna. The term avinirbhaga, translated in Chi- 
nese as "THIS, 不 拾 , or TIRE, in Tibetan as rnam par dbyer med pa, fre- 
quently appears indicating the close relation between the dharmakaya and 
the buddhaguna or the dharmakäya and wisdom, etc. In the same fashion 
avinirmukta and amukta are used in expressions like sarvaklesakosavinir- 
mukto ... dharmakäyah and avinirmuktaklesakosas tathägatagarbhah, or in 
the example of a gem stone or a lamp, the qualities of which are inseparable 
from the object. 

One cannot say that the dharmakaya is separable from the buddhaguna. 
Thus we have the expression dharmakäyo ’vinirbhagadharmavinirmukta- 
jnanagunah. Here avinirmuktajnänagunah is an adjective modifying 
dharmakäyah (in the same case), therefore a bahuvrihi with the former 
member being avinirmuktajfiána and the latter member guna, both also in 
the same case, such that the compound’s internal construction is that of a 
karmadhäraya. In other words, avinirmuktajfiána modifies guna, function- 
ing as does amukta elsewhere. 
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In opposition to avinirbhäga and amuktajfia we find vinirbhaga and 
muktajfia. They modify klesakosa or sarskrtadharma. Here too, vinirbhaga 
and muktajna take the buddhadharmakäya as their reference and signify 
fundamental nonattachment (asambaddha). All samskrta dharmas are void 
(mrsamosadharma) and klesas are adventitious (agantuka). In opposition to 
the buddhadharma which is amuktajna, all samskrta dharmas are mukta- 
ja. 

It is possible that mukta was understood as mukti, then connected with 
jfiána, such that muktijfiána was liable to be confused with vimuktijfiana- 
darsana, as apparently happened in the Tibetan translation of the Srimala- 
devi. There we find the following sentences: 


sangs rgyas kyi chos tha dad du mi gnas pa | grol bar shes pa bsam 
gyis mi khyab pa gang gà klung gi bye ma las das pa snyed dang 
Idan pa ni... (Tsukinowa 1940: 130,3-5) 

gangävälikävyativrttair avinirbhagair <*amuktajnair>° acintyair 
buddhadharmaih samanvägatas 

T. 353 (XII) 2219-10: 世尊 , HAI [HP TBE TE EPIS D E DOSE 

T. 310 (48) (XI) 677a17-18: THES, 如 来 成 就 过 於 恒 沙 具 解 脱 智 不 思议 
法 。 


de bzhin gshegs pai snying po ni tha dad du mi gnas shing brel la 
sbubs nas grol ba'i shes pa can dag gi gzhi dang | ... 'brel pa ma 
mchis shing tha dad du gnas la shes pa grol ba ma lags pa phyi rol 
gyi dus byas kyi chos rnams kyi gzhi dang | ... (Tsukinowa 1940: 
146,11-16) 

tathagatagarbho nisraya ädhärah pratisthä sarnbaddhanam avinir- 
bhaganam amuktajfiánánám asamskrtànàm dharmanam | asam- 
baddhanam api bhagavan vinirbhagadharmanam muktajnananam 
samskrtanam dharmanam nisraya adharah pratistha tathägata- 
garbha iti | 


5 I tacitly correct Takasaki’s transcription errors from Tsukinowa’s edition. 


$ Takasaki inserts this on the basis of the Chinese translation of the RGV, and the Tibetan 


translation of the Srimdladevi along with both of its Chinese translations. 
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T. 353 (XII) 222b12-14: 世尊 , A: BEA EIT HET BF E 
ETA EN ESERIXSEEE EE. ^ EINER 
T. 310 (48) (XI) 677c14-16: WUD FR ^ STERN I ERER C 
ERST NEE A R e KFE » 


E 
mE 


de bzhin gshegs pai snying po nyon mongs pa thams cad kyi sbubs 
dang tha dad du gnas pa ma grol bas shes pa rnams kyis stong pa 
dang | ... sangs rgyas kyi chos tha dad du mi gnas shing grol bas 
shes pa ... snyed dag gis mi stong pa lags so || (Tsukinowa 1940: 
130,15-132,4) 

$ünyas tathägatagarbho vinirbhägair muktajnaih sarvaklesakosaih | 
a$ünyo gangänadivälikävyativrttair avinirbhägair amuktajfiair 
acintyair buddhadharmaih 


T. 353 (XII) 221c17-18: HEHE, — PIA RE e ^ TEES, 不 空 如 来 
HR, HTD AE ALT BF RE © 
T. 310 (48) (XI) 677a23-25: 所 谓 , BETA RRA AS HEN ^ THES, 不 空 
dp > 具 过 恒 沙 佛 解 脱 智 不 思议 法 。 


Takasaki asserts that here the Tibetan translators have reversed amuktajfia 
and muktajfia, attaching the first to klesa or emptiness, and the second to 
the buddhadharmas or the non-empty. The same error appears in the sec- 
ond Chinese translation of the sūtra, that contained in the Maharatnaküta 
collection, while the older translation has rendered the passages correctly. 
He further discusses the Chinese translation of the RGV, judging it with 
ambivalence. As for the Tibetan translation of the RGV, it correctly renders 
the negations of the Sanskrit, with such expressions as bral ma shes pa and 
bral shes pa, translating avinirmuktajfiaánaguna with ma bral ba'i ye shes kyi 
yon tan can. 

In this light, for Takasaki both the Chinese and Tibetan translations have 
not correctly understood amuktajfia. When the Chinese translations render 
Tq BEA HE, as far as the meaning of amukta goes, they are correct, but it is 
not sufficient to speak of the inseparability of the buddha qualities 
(dharmas or gunas), raising the question of the position of jfiana. This is 
not used in the discussion of the lamp, the qualities of which are inseparable 
but in which wisdom is not at issue. The term amuktajfiána is used only 
with relation to the buddhadharmas, and the key to its understanding 
comes from Sanskrit grammar. 
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Having suggested that avinirmuktajfiána is an adjectival karmadharaya 
modifying guna, and that it was contracted to amuktajfia, Takasaki suggests 
that avinirmuktajnana > amuktajfia was understood as a bahuvrihi modify- 
ing guna or dharma, and that it was understood that one could split avinir- 
mukta and jfiana and amukta and jna. Here both compounds have a past 
passive participle with negative prefix. According to Pänini ii.2.36, bahu- 
vrihis take the past passive participle as their prior member. In the case of a 
tatpurusa, a past passive particple comes second, in the same case as the 
prior noun, but in the case of a bahuvrihi it must come first, and can be in a 
case relation with the latter element. Thus: avinirmuktajfiana is to be 
understood as jñānād avinirmuktah, ye shes las ma bral ba. This is clear 
from the use of avinirmuktaklesakosa in the expression dharmakäyo — avi- 
nirmuktaklesakosas tathägatagarbhah sücyate [read: ity ucyate]. 

It is obvious that jña in amuktajfia means the same as jfidna, jfia merely 
being the nominalized root and agent of the action. It is adjectivalized as the 
latter member of a bahuvrihi compound. However, -jña is only used as the 
latter element of a normal compound in verbal usage of ‘knowing’ the form- 
er element (Panini iii.1.135), that is, as a tatpurusa. However, here that is 
not appropriate. It retains its verbal sense, to be sure, but although it is pos- 
sible, there are not many examples. 

Takasaki asserts that he has shown amuktajfia to be used in the sense of 
‘not separate from wisdom' as a bahuvrihi, modifying only buddhadharma 
or buddhaguna. It is obvious that jfiana refers to the Buddha’s wisdom, the 
wisdom through which the Buddha attained awakening. Without it there is 
no buddhahood, thus it is inseparable from buddhahood. One cannot 
imagine the dharmakäya separate from the buddhadharmas, nor from 
wisdom, thus the fundamental quality of the dharmakáya is wisdom as well. 

It should be clear from this presentation of Takasaki's views that he has, 
at least to some extent, started from a doctrinal standpoint rather than from 
the philology of the texts. At the same time, while we must give utmost 
respect to the classical translations of Buddhist texts, it is also true that 
sometimes their translators make mistakes, sometimes ideas change, and 
sometimes there are disagreements among authorities. Takasaki attempts to 
get to some Toot meaning of the term in question, though it is not clear 
that he has been completely successful in doing so. 


Appendix 3 


*Saramati 


The name Sthiramati is well known, amply attested in Sanskrit in manu- 
scripts and inscriptions.’ A number of works are attributed to (a, maybe not 
the same) Sthiramati, including the Abhidharmakosabhäsyatika-Tattvartha, 
Trimsikavijnaptibhasya, Paficaskandhakavibhasa, Madhyäntavibhägatikä, 
Dasheng zhongguan shilun (KR FERR, a Mülamadhyamakakarikä com- 
mentary) and perhaps also (with various degrees of uncertainty) the 
[Mahäyäana]sütralarnkäravrttibhasya, *Kasyapaparivartatika, Aksayamati- 
nirdesatikä, and Abhidharmasamuccayavyakhya.” All of these works are 
written from a Yogäcära point of view (or maybe more than one point of 
view). 

A question, however, remains about the authorship of another work, not 
exactly classically Yogäcära in its orientation, namely the Ratnagotra- 
vibhäga-(mahäyänottaratantra). This work is composed of verses and com- 
mentary, of which the former are attributed in the Tibetan tradition to Arya 
Maitreya (phags pa mgon po byams pa) and the latter to Acarya Asanga 
(slob dpon thogs med)? A bilingual fragment from Khotan, dated on paleo- 
graphical grounds to between the second half of the ninth and the begin- 
ning of the eleventh century,’ ascribes the first verse of the text explicitly to 
Maitreya demonstrating,’ as Takasaki has said, that the tradition of 
Maitreya as the author of the root verses was accepted in Central Asia 


! There do, however, remain, to my mind, questions about the identification of all the indi- 


viduals who may have borne this name, and his or their date(s). See Silk (2009: 383-385), 
particularly regarding the inscriptional evidence. I was well on the way to preparing these 
notes when Leonard van der Kuijp shared with me his Forthcoming paper, in which most 
of what I have to say below is already said. However, at his urging I go ahead and offer 
what I have here anyway. 


A number of these are known to be extant in Sanskrit, whether published yet or not, in- 
cluding the Abhidharmakosabhäsyatikä-Tattvarthä, Trimsikavijnaptibhdsya, Abhidhar- 
masamuccayavyäkhyä, Pancaskandhakavibhäsä, and Madhyantavibhagatika. 


* See Cordier (1915: 374 [$XLIV5-6]). 
^ Kano (2012). 
* Bailey and Johnston (1935: 87), and Skjaervo (2002: 484). 
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(perhaps better to say, at least in Khotan) and in Tibet in the period 
between the later ninth and eleventh centuries (when the text was translated 
into Tibetan). In Chinese sources, however, a different attribution is made. 
The translation of the Ratnagotravibhaga itself does not identify its author,’ 
but other sources have led to the suggestion that the name of the author is 
*Säramati. Is this sustainable, and is this *Säramati a different author from 
(some) Sthiramati? 

Several sources provide information about Sthiramati. The historian Bu 
ston tells us that Sthiramati (slob dpon blo gros brtan pa) was born in Mtha’ 
'khob 'dra ma to a $üdra family.’ We do not learn much more than this, and 
later Tibetan sources appear to be derivative from Bu ston's account, or at 
least to agree with it on the whole. 

The name Sthiramati is normally rendered in Chinese as Anhui % =, as 
found for instance in the Chinese versions of some of the works mentioned 
above, Paficaskandhakavibhasa, Dasheng zhongguan shilun," and Abhi- 
dharmasamuccayavyäkhya,'' with the coordination of this name and its 
Sanskrit form being provided elsewhere by the transcription xichiluomödi 
AER EK I or xidiluómoódi ZHE FE RI.” According to a reconstruction of 
Old Chinese (Schuessler 2009, MC omitting tone notation), this should 
produce something like sjet-t"i-là-mwát-tiei and sjet-di-là-mwát-tiei, re- 


€ Takasaki (1966: 7) actually writes *12^ century, for reasons I do not understand. The text 


was translated by the Kashmiri Sajjana together with Rngog Blo ldan shes rab (1059- 

1109). See note 7 in the Introduction. 

For the date of this translation as around 520 CE, see the Introduction. 

* Lhasa edition (Lokesh Chandra 1971, folio 107b6ff.), translated in Obermiller (1932: 

II.147ff.). Since Schiefner (1869: 129), at least, this place name has been repeatedly 'recon- 

structed' by translators as Dandakäranya, without any reason as far as I have been able to 

detect. I do not know what place name it is meant to represent. Note that not all sources 
agree that Sthiramati's caste was Sidra. 

T. 1613 (XXXI) 850c16 (the text however is not quite the same as that preserved in San- 

skrit and Tibetan). 

1 T 1567 (XXX) 13627. 

" T. 1606 (XXXI) 694b16; the Bhdsya is by *Jinaputra and the Vyakhya by Sthiramati. See 
now van der Kuijp (2013). 

? Respectively the Chengweishilun shuji 成 唯 识 论 述 记 of [Kui]ji [A] Æ (T.1830 [XLIII] 
231c19-20: Ez: E Bo AE TK IG, 唐 言 安慧 ) and the Jushelun shiyishu (2.4 in £t F Hit which at- 
tributes its authorship (T. 1561 [XXIX] 325210) as follows: SE 4&3 ZEE K Rit, 唐 言 安 惠 . 
Note that in the latter case hui is written 惠 , not &, a common variant. 
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spectively. I am not sure on the basis of Chinese phonology alone whether 
one could thus conclude that behind these transcriptions stood the form 
Sthiramati, but given that we know this form with certainty from Indian 
evidence, the equivalences must be taken as sure. Probably, however, what- 
ever apparent distance appears between the Sanskrit and reconstructed 
forms may be put down to the attempt to render the cluster s-thi on the one 
hand and the vagaries of phonological reconstruction on the other (even 
leaving aside the obvious facts of local pronounciation, shifts over time, and 
so on). 

Another Chinese rendering said to correspond to Sthiramati is Jianhui 
EX. The problem is further complicated by the appearance of yet another 
form (or another name altogether), Jianyi &#, the name under which, for 
instance, is recorded the authorship of the *Mahäyänävatära (Ru dasheng 
lun 入 大 乘 论 ).“ 

It is the name Jianyi EXx$ which draws us toward the hypothesized *Sara- 
mati. According to de Jong, "[p]robably the earliest reference to Säramati as 
the author of the Ratnagotravibhäga is to be found in Zhiyi [#54 (538- 
597)]’s Mohe zhiguan [i] 18] in which we find the name Jianyi RE: EX 
意 裤 性 论 云 .” Before we turn to the reason for this reconstruction of Jianyi 
as *Säramati, we must consider another text also attributed to the same 
author, the *Mahäyanadharmadhatunirvisesa (Dasheng fajie wuchabie lun 
K Fe VE NR HE FE Fill in). This text is very closely related to the Ratnagotra- 
vibhága, and there is to my mind no question that it is authentically Indian, 
as discussed in the Introduction. Moreover, the common authorship of this 
text and the Ratnagotravibhäga also seems to be clear. 

Out of this mass of similar names there has apparently arisen some con- 
fusion, such that the conclusion of Hidenori Sakuma is far from unique 


If not the first in modern scholarship, one of the first to make this identification was Julien 
(1858: 46), and the table on 489, who referred to the Mahävyutpatti as his source. (In the 
edition of Sakaki 1916, however, this item $3484 is given a Chinese equivalent of 意 坚 .) 


T. 1634 (XXXII) 36a22. Note that this name is also attested as equivalent to a completely 
different Sanskrit form, namely Dhrdhamati, in a quotation in the Siksäsamuccaya from 
the Sürangamasamadhisütra, T. 1636 (XXXII) 93c24 = Bendall (1897-1902: 91.8). 


5 De Jong (1968: 37) referring to T. 1911 (XLVI) 31b18. I have given the Chinese in Pinyin. 


See the Introduction. 
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when, without referring to the Ratnagotravibhäga or to *Säramati, he 
writes: 


Sthiramati (Anhui Z&) ... is said to have been based at Valabhi and 
to have been a contemporary of Dharmapäla. But the scholar men- 
tioned by Xuanzang alongside Gunamati (Dehui 德 慧 ) in the Datang 
xiyu ji in his accounts of Nälandä (9.3.5) and Valabhi (11.8.4) is not 
Anhui but Jianhui È. In the Datang Daciensi sanzang fashi zhuan 
大 唐 大 慈恩 寺 三 藏 法 师 传 his name is given as Anhui. Among works 
included in the Taisho edition, the author of the Dacheng fajie wucha- 
bie lun 大 乘法 界 无 差别 论 (T. 31, nos. 1626 & 1627; neither translated 
by Xuanzang) is given as Jianhui, while the author of the Dacheng api- 
damo zaji lun ARM E78 ES HE SR im (T. 31, no. 1606; translated by 
Xuanzang) and Dacheng guang wuyun lun 3 ER im (T. 31, no. 
1613; translated by Diväkara) is given as Anhui. While a detailed 
examination of this state of affairs will be omitted here, the original 
Sanskrit equivalent of both Jianhui and Anhui may be considered to 
have been Sthiramati. 


Sakuma concludes his consideration by saying “On the assumption that this 
view [that Jianhui might be the same person as Anhui] has become estab- 
lished in academic circles, I have therefore decided to regard both Jianhui 
and Anhui as Chinese equivalents of Sthiramati"" A careful look at the 
evidence, however, may demonstrate that this position cannot be upheld, at 
least as presented. As Sakuma’s formulation informs us, however, the key to 
the problem lies in Chinese forms of Indic names, and how they are to be 
understood. The focus in what follows is not on Sthiramati per se, although 
the name will not be forgotten. 

A key piece of the puzzle is the * Mahayanadharmadhatunirvisesa, trans- 
lated into Chinese by the Khotanese *Devendraprajfia. A commentary was 
authored by *Devendraprajfia's direct disciple, the great Fazang 法 藏 (643- 
712), the Dasheng fajie wuchabie lunshu bine xu KRIER IR HR, 
within which Fazang writes the following: 


1 Sakuma (2006: 359-360). 
5 Sakuma (2006: 360n5). 


? T. 1838 (XLIV) 63c5-21. My thanks to Chen Jinhua for his suggestions on the understand- 
ing of this passage. At the stage of preparing this manuscript for the press I came upon a 
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第 八 造 论 绿 起 者 , EUER, HZZERK ^ EUR, 此 云 坚固 。 TRIS 


诗 论 通 释 有 其 三 义 。 ERRA, 以 此 二 法 是 所 绿 境 故 , 如 骨 疯 等 。 SE 


DA, 即 所 求 佛 果 。 MERE ATH, 即 所 度 案 生 。 以 智 翡 内 起 , 是 以 外 绿 二 
HP. 
Ts: 车 提 是 所 求 佛 果 , EEEERTE, HRERZEE - IHRES 


云 : 营 提 同 前 , BETH, 谓 有 志 有 能 , 於 大 营 提 勇猛 求 故 。 谓 此 论 


藏 云 : 西域 相传 , 此 是 地 上 车 了 配 。 於 佛 减 后 七 百年 时 , HARZ, Ralf 


TI 


E > WR AGATE, MEAR ^ 出 家 学 道 , SEEN > 大 小 乘 教 , RR RAE > 
ELTEREN, 留意 大 乘 。 以 已 所 和 游 平 等 法 界 , BORE, TAK 
Biz c Fin KR eRe att) Be en) Fe RIA KAS 
权 


The eighth topic concerns the originator of the treatise, Jianhui pusa. 
In Sanskrit he is named Suöluömödi [Schuessler 2009: sá-là-mwát- 
tieil. As for suöluö: Here [in China] we say ‘firm? For modi we say 
‘wisdom. Pusa is, in full, Pátísàduó [bodhisattva]. 

Of the comprehensive explanations given in various treatises, there 
are three meanings. One is named from the external object, given that 
these two things (bodhi and sattva) are the object support, like the 
contemplation of bones and so on [is called that because its object is 
the bones]. “Bodh? is awakening, that is, the sought-after fruit of 
buddhahood. ‘Sattva’ indicates sentient beings, namely the beings 
who are saved. Because wisdom and compassion arise internally, they 
take the two objects (bodhi and sattva) as external supports. 

A[nother explanation] says: Bodhi is the sought-after fruit of 
buddhahood, sattva indicates the practitioner seeking [bodhi], that is 
to say, the sattva who seeks bodhi, from the viewpoint of the combi- 
nation of the object and wisdom. 

A[nother explanation] says: Bodhi is the same as above. Sattva 
means heroic, that is, to have will and capacity, because one heroically 


complete translation of this text published by Shimamura Daishin (2008-2009). My 
understanding of the present passage (translated by Shimamura at 2008: 29-30) differs 
from his, which in my opinion contains several very serious errors. 
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seeks great bodhi. That is to say, the author of the treatise possesses 
the firm correct wisdom [enabling him] to pursue Buddhahood in 
accordance with the truths, and so is given [this] name.” 

The Tripitaka [Master Devendraprajfia] says that according to an 
account of the Western Lands, [the author] was an upper level bodhi- 
sattva. He belonged to the time 700 years after the death of the 
Buddha. A great ksatriya from Central India, he was of outstanding 
intelligence and insight. Already deeply familiar with the books of the 
non-Buddhists, he renounced the family and studied the way. With 
wise understanding and deep clarity,” he thoroughly and completely 
studied the teachings of the Great and Little Vehicles. But he only 
practiced the practices of the bodhisattva, concentrating on the Great 
Vehicle. He transmitted to and showed beings the equal dharmadhatu 
he himself had already traversed, delivering ultimate and widespread 
benefits. Therefore he composed the Ratnagotravibhaga, the *Maha- 
yänadharmadhätunirvisesa, and others, all of which are about how to 
reject the provisional and return to the true within the Great Vehicle, 
manifesting the ultimate true doctrines. 


What we find here, then, is Fazang offering the name Jianhui pusa EXE je 
as the author of the *Mahdyanadharmadhatunirvisesa. A portion of the 
phonetic analysis here is trivial: pusa is an abbreviated transcription of 
bodhisattva. The remainder, however, appears to raise problems, to which I 
will return below. The text goes on to analyze the compound bodhisattva in 
three ways. 

The text refers to the author as an “upper level bodhisattva” dishang pusa 
Hh ES p, a technical designation of a bodhisattva in the level of the saint 
(arya, shéng #2), that is, in one of the final ten stages of spiritual ascent.” He 


? Compare the presentation in the *Buddhabhümi-sastra 佛 地 经 论 , 工 1530 (XXVI) 300a19- 
24. See also the passage from the Madhyamakävatära translated in La Vallée Poussin 
1911: 239. 


Chen Jinhua suggests that the term yúmíng 踊 明 alludes to the following passage from the 
Dadaili KRX : 孔子 日 : | ER! 君子 不 可 以 不 学 ， 见 人 不 可 以 不 包 。, TEE > EO 
不 敬 ， 不 敬 无 ia FEMAIL - FORTIER Mt SONDA > Bt SET K 
YR SORE > EBS o SEXUDEGENUROS > 

The term dishàng pusa ih | pÆ is a technical category in path theory; as a translation 
equivalent it renders bhümipravisto bodhisattva. See Funayama (2003: 131, 123n11). 
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further and perhaps more historically considers him to have been a ksatriya 
who lived in Central India 700 years after the death of the Buddha. One 
problem with appreciating this information comes from determining which 
system was used by Fazang for calculating the date of the Buddha. As de- 
monstrated by Antonello Palumbo, such references must be to a calculation 
with ongoing centuries, and therefore should be understood to mean that 
*Säramati lived during the seventh century of the Buddhist era. As Palumbo 
further points out, there are strong indications of a Buddhist era beginning 
in 530 BCE, giving dates in the seventh century between 70 and 169 CE.” It 
is not at all clear to me how much weight should be given to such indica- 
tions, and we should recall that a number of figures are placed by various 
authors in this time-frame, including Samgharaksa (as discussed by 
Palumbo), and Nägärjuna, whose dating to the seventh century is cited by 
Fazang himself, although it is not clear whether he accepts it.” All of this is 
relevant, perhaps, in that since such an early date for *Säramati cannot be 
accepted, one might ask whether the rest of the information should be ac- 
corded greater credit. 

Discussing the text of Fazang and related passages," Ui (1959: 89-97) 
takes up the question of the identity of the author of the Ratnagotravibhäga 
(and thus the *Mahäyanadharmadhatunirvisesa as well). In the first place, 


? See Palumbo (2011). If the often cited date of 686 BCE is taken for the Buddha’s birth, that 
should mean that the seventh century after the nirvàna should produce a date something 
like 0—100 CE. If the dating of Daoxuan is adopted, however, the nirväna is placed around 
566 BCE, which provides a date closer to 50-150 CE. For the bases of these rough calcu- 
lations, see Franke (1991). 


? In his Shi’ermen lun zongzhiyi ji 十 二 门 论 宗 致 闵 记 , T. 1826 (XLII) 218c13, but in the same 
paragraph he also cites sources which date Nägärjuna to the eighth, or on the other hand 
the third, century after the nirvàna. 


? Such as Fazang’s note in his Huayan jing zhuanji #8 EA gd (T. 2073 [LI] 156c10-13), in 
which it is said, based on first-hand reports, that the same author wrote a compact com- 
mentary on a work by *Vajrasena on the Dasabhümi|vibhása?] which was not yet avail- 
able in China, but was to be found in Khotan.: HER SEHE, Sa: SHES e+ t 
Fein, & TB, MYR] KS ERE MERE ee, INNE Nu ich, 于 阐 国 见 有 其 
本 . See Péri (1911: 353), who in this context also addresses the question of the existence of 
more than one Säramati. See also the Hae simmil kyóng so RETE S E Hit (Zokuzokyo 21, 
369, 173c16-17) by Wónch'ük 圆 测 (613-696): BAA Sw, BEHE > RAT, 即 
是 鞠 翻 赛 性 论 主 , 五 印度 北 也 . Here *Saramati is said to be from North India; Fazang says 
Central India. Both Fazang and Wónch'ük worked directly with Devendraprajfia, the 
translator of the *Mahäyanadharmadhätunirvisesa. 
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based on Fazangs ‘transliteration he proposes (or assumes), as had others 
before him, a form Säramati, then going on the identify this individual with 
the well known Yogäcära author Sthiramati (generally Anhui % =, also 
Jianyi EX3€),? whom he dates to between 350-400. This, to say the very least, 
would produce serious problems of chronology if we were to identify this 
author with the author of the well-known works associated with the name 
Sthiramati, since these seem to belong to a somewhat later period. 

De Jong and others have claimed that Säramati is a "somewhat unusual 
form;"" and "[u]sually, personal names ending in -mati have as first element 
an adjective or participle? De Jong does not offer examples, but one might 
think of Aksayamati or Suddhamati. However, Ui is of course quite right to 
appeal to well-attested names such as Sagaramati, Ratnamati and Guna- 
mati, and to these we might add Dharmamati, Dharmäkaramati and Pra- 
jhäkaramati. In addition, one must point out that forms of the word (not 
name) sáramati occur in a verse found in the Dhammapada corpus," and 
in some Yogäcära texts such as the Mahàyanasütralamkàra, Abhidharma- 
samuccaya, and Mahäyänasarıgraha.” 

One hypothetical objection to the suggestion of *Säramati as the identity 
of the author of the *Mahäyänadharmadhätunirvisesa and the RGV might 
be that, this form being based solely on the report of Fazang, there might 
have been some misunderstanding between Devendraprajfia and Fazang, 
since the former was a native speaker of Khotanese. However, Giuliana 
Martini informs me as follows: 


The Old and Late Khotanese consonant group sth- cannot be simpli- 
fied into *s-; that is, the group is preserved (even in Late Khotanese, 


% It is not possible to confuse Jianhui ## and Jianyi ZÆ phonologically: hui & [OCM, 


Schuessler 2009] < wis, yi 意 < fakh. There is overlap in their respective semantic ranges, 
however, leading to functional equivalence as elements of names (so already Péri 1911: 
348n4). Likewise, the equivalence in meaning of jiän with either sthira or sära is quite 
possible. 
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De Jong (1968: 38n10), specifically engaging Ui. So already Johnston in Bailey and John- 
ston (1935: 81), who says: "Now the restoration of the name Säramati from the Chinese 
seems to me doubtful. It is a somewhat unusual form ....” 


? Pali Dhammapada 11a (= Patna 171a) asäre sáramatino, Udänavarga 29.3 asäre sáramati- 


yah, Gàndhàri Dharmapada 213a asari saravadino. 
? Levi (1907: 82.20), Pradhan (1950: 107.5), Nagao (1982: II.31B, 398-399n5). 
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the native language of Devendraprajfia), and there is no phonetic 
reason for it to be simplified. Moreover, short -i- cannot become long 
-à- (though it could become short -ä-), even in an oral context, and it 
is possibly less likely in a highly “controlled” oral-cum-written context 
such as that of a careful and professional translation team (especially 
in the case of foreign monks present in the group, utmost attention 
and questioning would be expected). 


Let us remember in this context that the Ratnagotravibhäga was known in 
Khotan, and the first published Sanskrit evidence of the text in fact came 
from a bilingual scroll from the Stein collection which has been dated to the 
second half of the ninth ~ eleventh century Khotan.” This suggests that 
there would have been little confusion about the accepted name of its 
author. 

In conclusion, it is not possible at this moment to clarify with absolute 
certainty the name of the author of the RGV/MDN, but I doubt that it is 
possible that he is the same individual as the one responsible for works such 
as the Madhyäntavibhägatikä and so forth (leaving aside the question of 
whether this author is the same as the author of the commentary on the 
Kasyapaparivarta, and so on).”' For this reason, there seems no good reason 
not to accept the validity of the form Säramati. 


? Bailey and Johnston (1935), Kano (2012). 


*' Note that Nguyen (1990) accepts that the author of the Madhyäntavibhagatikä and the 
Käsyapaparivarta commentary are the same, although to my eyes perhaps rather more 
work is needed before reaching such a conclusion. 
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0| HEDCTRIBCTRIRAT 


元 魏 


北 印 


度 三 藏 车 提 流 


The Scripture on the Absence of 
Increase and the Absence of 
Decrease [in the Realm of Beings]. 


Translated by the Northern Wei 
Dynasty Tripitaka Master from 
Northern India, Bodhiruci. 


1| ”如 是 我 闻 : er 
Few, EB LLL HB, ”与 
AIEE T —EDRCE AUR, 
RE ES ME EE in] o SAR E t T 
ufa 


? Thus I heard: At one time the 
Bhagavat was dwelling in Rajagrha 
on Mount Grdhraküta, ” together 
with a large assembly of one thou- 
sand two hundred and fifty bhiksus, 
and with an immeasurable, infinite 
and innumerable number of 
bodhisattva-mahäsattvas. 
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2| > Tin, 慧 命 舍利 弗 於 大 ? At that time, the venerable Sariputra 
e p x got up from his seat in the great 

7E rH BI (E RE, 前 至 佛 assembly and approached the Buddha. 
? Bowing his head to the Buddha's 
feet, he withdrew and sat to one side. 
退 坐 一 面 。 合 掌 白 佛 Placing his palms together 
reverentially, he spoke to the Buddha, 
saying: ? *World-honored One! AII 
从 无 始 世 来 周旋 六 道 ， beings wander in the six paths from 
beginningless time, transmigrate in the 
往来 三 界 , BS VU AE rn MM three realms and, repeating the cycle 
MER ZEEE 9 ofbirth and death through the four 
types of birth, experience pain without 
S ERER N RE exhaustion. ? World-honored One! 


"m YR E " Does this mass of beings, this ocean of 
1 RE Rey = E p 有 TWN Ei : : 
= OH beings, undergo increase and decrease, 


dé 99 此 闵 深 了 区, 我 未 能 or does it not undergo increase and 
n 
E: 


un 
Im 
z 
bo 
(1 
Imm 
A 
DE 
k 
T 
E 
(Tu 


EST JRE 


"d 
— 5 K 


mu DENM decrease? ? The purport of this is 
RO EARE, E profound and mysterious, and Iam 
答 。， not yet able to understand it. 9 If 

[m 


someone asks me about it, how should 
I respond?” 
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3i 


IH 世尊 告 舍 利 弗 : 
DT Seay! Sak! 舍利 弗 ， 
Vc ES 2c E — E] 9 4E, Z 
4 — EJ] 2g ^E, BER — UJ 
案 生 , 利益 一 切 案 生 , fi 
益 安乐 一 切 案 生 诸 天 人 
故 , 7 BET XE de PE 
3& «9 舍利 弗 , WaT 
如 来 、 应 供 、 正 遍 知 如 
ERA, GZR. 


所 以 者 何 。 於 现在 世 及 
未 来 世 , SEX A SU] 
RERZE N RZ 
事 , 永 失 一 切 利益 安 
ABA 。 


? At that time the World-honored 
One said to Sàriputra: " “Good! 
Good! Säriputra, you ask me about 
this extremely profound purport in 
order to pacify all beings, to bring 
happiness to all beings, to show 
compassion for all beings, to benefit 
all beings, to avail and bring 
happiness to all beings, gods and 
men. ? If you were not to ask the 
Tathägata, Arhat, Perfectly Awakened 
One about such a purport as this, 
Säriputra, there would be many 
faults. 9 How so? In the present age 
and in future ages all beings— gods, 
men, and so on— would suffer and be 
harmed for an extended time, and 
would forever lose all that is 
beneficial and brings them happiness. 
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a) « 


It is a greatly mistaken view, Säri- 


d CER, RE: 


" erem putra, to see the realm of beings as 
Fira, 见 案 生 界 增 , Flo increasing or to see the realm of 
AE BL yee o D ae EI AB E beings as decreasing. P Because of 

: these views, Säriputra, beings who 
KI EL, RAS, LI 


是 hold these greatly mistaken views are 
是 born blind and sightless. ? Conse- 
quently, for a very long time they 
errantly tread mistaken paths, and 


XE, DIETE USES therefore in the present age they fall 
i E Cen d) P 
HE th .d 4 Fl] dB s into evil destinies. It is great 
EF, ABR disaster, Sariputra, to cling to and 
BRAS: 所 谓 , BUE AU grasp at [the notion of] the realm of 


BX See eh. AVE AE WU beings as increasing, or to cling to 
m apn and grasp at [the notion of] the realm 
REZA. O 舍利 弗 , 此 of beings as decreasing. ? These 


Pe E BR Eho RR beings, Sariputra, cling to and grasp 
cheat er gata pl at [these notions]. Consequently, for 
故 , RR RAT BIE < DA a very long time they will errantly 
HE a BE tread mistaken paths, and therefore 
in future ages they will fall into evil 
zE o en 8 M 
estinies. 


o 
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4i 


3 S MIB, 


不 如 实 知 一 法 界 故 , 不 


E SE LA 


如 实 见 一 法 界 故 , RER 


LN aH REM HS RE 


EIE 


> A& WI 2b, 如 来 


在 世 , 我 诸 弟子 不 起 此 


dl 
让 
= 
B 
CH 

H 


X oru EH, 口 
im, 75 XE ES 


E AR SVE RR, Thy» FH ff 


KE 沙门 德行 。? 


JEW F, B 
谓 沙 门 。 非 佛 弟子 , R 


REHN, RH É 
> 如 是 等 人 起 增 沽 


LE 何 以 故 


I 


o 


? *Because all foolish common 
people, Sariputra, do not know the 
single dharma-realm in accord with 
reality, because they do not see the 
single dharma-realm in accord with 
reality, they entertain ideas informed 
by mistaken views, thinking that the 
realm of beings increases or that the 
realm of beings decreases. " While 
the Tathagata is in the world, Sari- 
putra, my disciples will not entertain 
these views. ? (However,) when five 
hundred years have passed after my 
nirvana, there will be many beings 
who are foolish and lack insight. ? 
[Being] within the Buddhist commu- 
nity, although they will remove their 
beards and hair, put on the three 
dharma robes, and manifest out- 
wardly the appearance of $ramanas, 
nevertheless inwardly they will lack 
the virtuous behavior of $ramanas. ? 
Such people, although actually not 
$ramanas will call themselves 
$ramanas, although not disciples of 
the Buddha will call themselves 
disciples of the Buddha. ? Still they 
themselves will say: ‘I am a sramana, 
a true disciple of the Buddha’ This 
sort of persons will entertain the view 
that there is increase or decrease. 
Why? 
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4ii 


此 诸 案 生 以 依 如 来 不 


f RAM, 


fre SS AR > vx 


BEAT EL Ze Eis ”不 如 实 


知 如 来 所 证 初 发 心 故 ; © 


AEA RE BS Ete 
功德 行 故 ; ?不 如 实 知 如 
来 所 得 无 量 法 故 ;? 不 如 


实 知 如 来 无 量力 故 ;9 不 


如 实 知 如 来 无 量 境界 


EP 


fa WOR E 


处 故 ;" 不 如 实 知 如 来 不 


法 自在 故 ;? 不 


AC AEE AK E 


如 实 知 如 来 不 思议 无 量 


方便 故 ; 


! 不 能 如 实 分 


别 如 来 无 量 差 别 境界 


B P AB 


BARE ® AME 


E 善 人 如 来 不 可 


知 如 来 了 


NET 2 


a) « 


[They entertain the view that there 
is increase or decrease] because these 
beings, having resorted to the Tathà- 
gata's sütras of provisional meaning, 
lack the wisdom-eye; " because they 
are remote from the view of empti- 
ness in accord with reality; ? because 
they do not know in accord with 
reality the initial aspiration (to awak- 
ening) realized by the Tathägata; ? 
because they do not know in accord 
with reality the practices which ac- 
cumulate immeasurable merits for 
bodhi; ? because they do not know in 
accord with reality the immeasurable 
qualities attained by the Tathägata; ” 
because they do not know in accord 
with reality the Tathägata’s immeas- 
urable power; ® because they do not 
know in accord with reality the 
Tathagatas immeasurable sphere (of 
knowledge); " because they do not 
believe in the Tathägata’s immeasur- 
able range of action; because they 
do not know in accord with reality 
the Tathagata’s inconceivable, im- 
measurable mastery of the Teachings; 
? because they do not know in accord 
with reality the Tathàgata's inconceiv- 
able, immeasurable skillful means; ? 
because they are not able to distin- 
guish in accord with reality the 
Tathagata’s immeasurable sphere of 
discrimination; " because they are not 
good at penetrating into the Tathà- 
gata's inconceivable great compas- 
sion; ™ because they do not know in 
accord with reality the Tathägata’s 
great nirvàna. 
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5i 


3 舍利 弗 , RIL AR 
oec papi EE 
Fig E 以 起 断想 及 
BORG ii 
ERU: EE ° 


I 


zul 
R 
HF 
Sg 
E 


? “Säriputra, because foolish common 


people lack [even that] insight which 
comes from hearing [the teachings], 
hearing of the Tathägata’s nirväna 
they entertain the view that it is 
annihilation and the view that it is 
cessation. " Because they entertain 
the notion that it is annihilation and 
the notion that it is cessation, they 
consider that the realm of beings de- 
creases, and this creates the extremely 
heavy evil karma of a greatly 
mistaken view. 


5ii 


VER BAGS, 此 诸 案 
AER TS We Sd, 复 起 三 
re Ihe = fe bd Eg (ord 
LEE MEE: 


A 何谓 三 见 。9 


N 


“Once again, Sariputra, on the basis 
of the view that there is decrease, 
these beings further entertain three 
types of views. " These three types of 
views and that view that there is 
decrease are inseparable, like [the 
threads of] a gauze net. ? What are 
the three views? ? 1. The view of 
annihilation, that is, that there is 
absolute exhaustion. ? 2. The view 
that there is extinction, that is, pre- 
cisely nirvàna. ? 3. The view that 
there is no nirvàna, that is, that this 
nirvàna is absolute quiescence. ® 
These three types of views, Sariputra, 
fetter [beings] in this way, grasp 
[beings] in this way, and cling [to 
beings] in this way. 
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Siil 9 以 是 三 见 力 因 绿 故 , 展 ? "Through the forceful influence of 
F caso tis these three views, [those beings] in 
WEB Ut 


their turn further entertain two types 


ERREZ ES of mistaken views. ” These two types 
E ; " of views and those three views are 
pih: 36 TELS] S.C SE — ; : È 
BE, BERN AeA] > "RISE inseparable, like a gauze net. ”What 

er ae A. e are the two views? 9 1. The view 
Ju » n PA Tuy 

i devoid of desire [for nirvana]. ? 2. 

: YEA AE o : : 

二 者 , PERERA The view ofthe absolute nonexistence 
of nirvàna. 


a) «, 


Siv| 9 舍利 弗 , [X f Bx Fo, 复 


i —R Woe 


On the basis of the view, Säriputra, 


devoid of desire [for nirvana], [those 
beings] further entertain two views. " 


HERD 


) 


4 OK ELA HH BE, RET These two types of views and the view 
devoid of desire [for nirvàna] are 

ZR A ^ d 

AERA 9 何谓 二 见 。?” inseparable, like a gauze net. ”What 


Ee cH "Em are the two views? ? 1. The view of 
一 者 , 戒 取 见 ;” — ES l 
attachment to practices and obser- 
AN h ELH BR ER] Ed, e vances. ? 2. The inverted view 
through which one conceives of the 


impure as pure. 
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6| 9 舍利 弗 , (xix fcil fe ) “On the basis of the view, Sariputra, 
"E of the absolute nonexistence of 
AE EB 7N TER o d [ 比 i A 
Ze zn nirväna, [those beings] further 
Fy fa FB EA entertain six types of views. " These 
TNR E six types of views and the view of the 
$ Bt ApS AU HE AB) 。 9 H üH 1 Een ` 
> 7 | RH nonexistence of nirvàna are insep- 
六 见 。9 一 者 , 世间 有 arable, like a gauze net. ° What are 
- ; these six views? ? 1. The view that the 
e E E 
始 见 ; 者 , EHA world has a beginning. ? 2. The view 
2 x p f) 
Ao SS BA XH ER that the world has an end. ” 3. The 
view that beings are an illusory 
F5; * WUA, HE E creation. 9 4. The view that there is 
= x . . h) 
A; AS, ees f neither suffering nor pleasure. " 5. 
The view that beings [produce] no 
" 六 者 , HERR: (karmically significant) activity. ? 6. 
The view that there are no noble 
truths. 
7i| 9 复 次 , 舍利 弗 , 此 诸 案 ? *Once again, Sariputra, on the basis 
v pm of the view of increase, these beings 
^E CTR HB ju, 复 起 二 further entertain two views. " These 


见 。” 此 二 种 见 生 人 彼 


ZUR AR TB TS 


Ei 
Ad > 9 fü aS 


Big? 二 者 ， 


HA EAA 


two views and the view of increase 
are inseparable, like a gauze net. ? 

? 1, The 
view that nirvàna was initially pro- 


What are these two views? 


duced. ? 2. The view that [nirvàna] 
exists suddenly without causes or 
conditions. 
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7ii| 9 SFE, Jl — $8 Rz ? “These two types of views, Sari- 
iru. i un putra, cause beings to lack the desire 
FR AE TS E UK P E AK and the zeal [to cultivate] good 


^ H EY Er b =: 
心 、 勤 精进 心 。” 舍利 qualities. ? Because, Sàriputra, these 
beings entertain these two views, 
Ae 是 诸 案 生 以 起 如 是 
A E even if the seven Buddhas, Tatha- 
Eat, 正 使 七 佛 、 gatas, Arhats, RU Walken 
Ones were successively to appear in 
CE aay pe g NA ARAS 
UDR » JE TEA AK SB the world to expound the Teachings 


HH EE Bako Me for them, ? it would be impossible for 
them to produce the desire and the 
中 若 生 欲 心 , SEL, zeal [to cultivate] good qualities. 


MATE ° 
7üi 9 舍利 弗 , ZE RDE ? “These two views, Säriputra, are 
A HE BAR AS, R: nothing other than the foundation of 
] all forms of defilements caused by 
TEAR ABA EL, W ftx ignorance. " [These two views] 
; means the view that nirväna was 


produced in the beginning, and the 
view that [nirväna] exists suddenly 
without causes and conditions. 
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8i| 9 舍利 弗 , Jt — ERDE ? "These two views, Sariputra, are 
极 恶 根本 大 患 之 法 . nothing other than the teaching of 
aoe fundamental great calamity brought 
SAN E, ficit — Fl ee about by extreme evil. On the basis 
= of these two views, Sariputra 
589—995 ER(E : ] 
7 [beings] give rise to all views. ? All 
— FATE Se BE, XS AU E these views and those two views are 
i .9——HEX.Hma inseparable, like a gauze net. d All 
IN Ju > H 
views means all sorts of views, of 
p £e E H h 
BA, ob, ER EA, inner and outer, gross and subtle, and 
若 中 , 种 种 诸 见 , 所 谓 : in-between, that is, it refers to the 
" E view that there is increase and to the 
Hi El ^ CE ° view that there is decrease. 
8ü| 9 Flas, Jr — $8 RN IE ? “These two views, Sariputra, rely on 


界 , 同一 界 , 合 一 界 。 


Dike LAT UE 
知 彼 一 界 故 , KOE Ed 
界 故 ,9 起 於 极 恶 大 


fi 


AR 


bs, HH: RER, 


sen A 


BE. 


ER S j 


the single realm, are the same as the 
single realm, are united with the 
single realm. ” Because all foolish 
common people do not know that 
single realm in accord with reality, 
because they do not see that single 
realm in accord with reality, ? they 
entertain ideas of extremely evil 
greatly mistaken views, that is, that 
the realm of beings increases or that 
the realm of beings decreases? 
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9i| 9 f EE, Serle ? At that time the venerable Sariputra 
Zu jeu 可 者 是 spoke to the Buddha, saying: " 
FR ee - “World-honored One! What is this 
界 而 言 :? HERRN single realm of which it is said: ? All 
foolish common people, because they 
+ KS N 
,个 如 里 知 彼 一 界 政 ， do not know that single realm in 
AE E Fide, accord with reality, because they do 
2 xd M not see that single realm in accord 
RE TA EE AAD Fia, 请 with reality, ? entertain ideas of ex- 
dep mau ip. 案 生 界 tremely evil greatly mistaken views, 
ra that is, that the realm of beings 
LE increases or that the realm of beings 
decreases’? 
ler thes 。 此 闵 甚 ? *Good, Blessed One! The purport of 
SEN Bon: this is extremely profound. I am not 
PR, TAR HEAR "ERR yet able to comprehend it. " Would 
如 来 为 我 解说 , 令 得 解 the Tathagata please expound it for 
me, causing me to be able to com- 
T n pletely comprehend it? 
10i| 9 Ae, HESS AE EE mn RI ? At that time the World-honored 


One said to the venerable Säriputra: ” 
"This extremely profound purport is 
exactly the Tathägatha’s sphere of 
insight and it is the range of the 
Tathägata’s mind. ? Säriputra, such a 
profound purport as this cannot be 
known by the insight of all the 
auditors and lone buddhas, cannot be 
seen, cannot be examined. ® Still how 
much less could all foolish common 
people fathom it. 
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10iil p 5 Sk (itt HU aie BG EE TY d “Tt is indeed only the insight of the 
T buddhas and tathägatas which can 
Gere ee . AD Lb Ze >» ‘ : 
BERN Ao A examine, know and see this purport. 
DER, — 1) BS » (Despite) the insight possessed by 
all auditors and lone buddhas, Sari- 
绿 忱 所 有 智慧 , S EG putra, with respect to this purport, 
中 , 唯 可 仰 信 ; 9 不 能 如 they can only have faith; ? they are 
not able to know, see or examine it in 
BA Ho EU accord with reality. 
lOii| 9 舍利 弗 , HESS, 即 ? “The extremely profound purport, 
Sariputra, is precisely the supreme 
FER — Beat ° 第 一 闵 truth. " The supreme truth is precise- 
Er ERER 94 ly the quintessence of beings. i The 
quintessence of beings is precisely the 
生 界 者 , PERK > ® embryo of the tathägatas. ? The 
2 = embryo of the tathägatas is precisely 
ARE, 即 是 法 号 the dharma-body. 
11 ? “As I have expounded, Sariputra, the 


d 舍利 弗 , 如 我 所 说 , 法 
身 闵 者 , 过 於 恒 沙 不 
BIETE TE 
不 思议 佛法 , 如 来 功德 


meaning of the dharma-body is 
inseparable from, indivisible from, 
not cut-off from, not different from 
the inconceivable qualities definitive 
of a buddha, greater in number than 
the sands of the Ganges, [namely,] 
the merits and insight of a tathägata. 
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12| ”舍利 弗 , MIRE AT AHA > ? “It is like a lamp, Sariputra, whose 
ERETTE AR ABE 8 brightness, color and tactile sensation 
are inseparable and indivisible [from 
XUE JE SR GAS the lamp itself]. ” Again, it is like a 
"n ‘ S mani gem whose characteristics of 
EEUU SES LEN 
rightness, color and form are insep- 
9 舍利 弗 , 如 来 所 说 法 身 arable and indivisible [from the gem 
T i m ae itself]. ? The meaning of the dharma- 
RUNG, IS TE body expounded by the Tathägata, 
YD AS BES TEEN TER ` Sariputra, is also once again like this: 
It is inseparable from, indivisible 
M \ EH >% (dB y AR 
TATARE, 如 来 from, not cut-off from, not different 
功德 智慧 。 from the inconceivable qualities 
definitive of a buddha greater in 
number than the sands of the Ganges, 
the merits and insight of a Tathagata. 
13i| > SF, 此 法 身 者 , 是 “This dharma-body, Sariputra, is 


SAS ACE») SEGRE one which has the quality of being 
BER BUR, ” AURA unborn and unperishing. ” It is 
Ex. 非 未 来 际 , Ele unlimited in the past and unlimited 


in the future, because it is free from 
BR JAER , 
故 舍利 弗 , JEXS ES the two extremes. ? It is unlimited in 
% REE RH - JE the past, Sariputra, because it is free 
ee from a time of birth, ? and it is 
来 际 者 , REIRET > 


unlimited in the future because it is 
free from a time of perishing. 
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13ü| 9 SAF, 如 来 法 身 常 ， ? “The Tathagata’s dharma-body, 
、 REN Sàriputra, is permanent because of its 
ADREM, DIT aie nee of V RU because of its 
Wc. P SA, 如 来 法 quality of inexhaustibility. ” The 
" Tathagata’s dharma-body, Sariputra, 
SIE, DARS H pekik, 以 is d because it ona 
未 来 际 平等 故 。? 舍利 nently be taken as a refuge, because it 
ES is equal with the future limit (of 
jb, WIAA Saat, 以 不 sarhsära). ? The Tathägata’s dharma- 
二 法 故 , 以 人 无 分 别 法 body Sariputra, is tranquil because of 
"T its non-dual nature, because of its 
j 23 ES nature as free from discrimination. ? 
身 不 变 , DIEBE, 以 The Tathagata’s dharma-body, Sari- 
putra, is unchangable because of its 
非 作 法 故 。 imperishable nature, because of its 
non-created nature. 
14i ? *When this very same dharma- 


3 舍利 弗 , 即 此 法 身 过 於 
[E vb fe 38 JAS PT ER," 
(ne d di TE: OR D IT TEE d e 
浪 漂 流 , 9 往来 生死 ,2 
A RS RA’ > 


body, Säriputra, ensnared by limitless 
defilements greater in number than 
the sands of the Ganges, " drifting on 
the waves of the world from 
beginningless ages, ° comes and goes 
through birth and death, ? then it is 
termed ‘Beings: 
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14ii 9 舍利 弗 , 即 此 法 身 ,b ? *When this very same dharma- 
"TM e body, Sariputra, ” repels the anguish 
REEE BI ETE ELT, ° 3 and suffering of birth and death in 
ERR, OF the world, ? banishes all desires, ? 
practices the ten perfections, ? col- 


IE ZER e) 4E U . 

EGER," AT lects the eighty-four thousand teach- 
法 门 ,? 修 著 提 行 ,3 ings, ? and cultivates the practices 
pum leading to bodhi, ? then it is termed 
R$ E ‘bodhisattva? 


15i| PAR, SAFE, 即 此 法 ? “Once again, Sariputra, when this 
very same dharma-body is free from 
the covering of all the world’s defile- 


4g "3S — HU], 9 BE ments, ® beyond all suffering, ° and 
E Muse SUE er free from the stains of all defilements, 
INAY, O PERS, HIR ? it attains purity, it attains perfect 


漂 ,9 住 於 彼岸 清 漂 法 purity, ? and dwells among the pure 
dharmas of the other shore. ? It 


H,” BP) RAE BIER. reaches the stage of what is desired by 

地 ,9 於 一 切 境 界 中 究竟 all beings, ? it thoroughly penetrates 
all spheres (of knowledge), and there 

BER,” BET is none surpassing it. ” It is free of all 


切 障 , Hi, 於 一 切 hindrances, free of all obstacles, and 
it attains sovereign power over all 

法 中 得 自在 力 , 2R S things. ? [This then] is termed “Tatha- 
ANAS ^ RE IDRA > gata, Arhat, Perfectly Awakened One! 
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15ii| ”是 故 , 舍利 弗 , rer ? “Therefore, Sariputra, there is no 
DR NA quintessence of beings separate from 
生 界 有 法 身 , TEH the dharma-body, there is no 
ERER o d 2 Rp dharma-body separate from the 
、 M " quintessence of beings. ” The quin- 
ERE °° 法 身 即 案 生 tessence of beings is precisely the 
Ro) SF de 此 二 法 dharma-body, ° the dharma-body is 
| precisely the quintessence of beings. ? 
Tm These two things, Sariputra, have one 
meaning; [only] the names differ. 
16| ” 复 次 , & FUB, 如 我 上 ? *Once again, Sariputra, as I ex- 


三 者 , 如 来 藏 未 来 际 平 


pounded earlier, within the realm of 
beings too there are three types of 
natures. " All are true thusness, not 
distinct and not [mutually] separate. 
? What are the three natures? ? 1. The 
nature that is the embryo of the 
tathagatas which from the very 
beginning is in its intrinsic nature 
associated [with it] and is pure. ? 2. 
The nature that is the embryo of the 
tathagatas which from the very 
beginning is in its intrinsic nature 
unassociated [with it] and, being 
covered with defilements, is un- 
purified. ” 3. The nature that is the 
embryo of the tathägatas which is 
equal to the future limit (of samsära), 
constant, and existing. 
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17i| > SF, 当知 如 来 藏 本 ? “You should know, Säriputra, that 
x ved the nature of the embryo of the tatha- 
REE RE Mi YE ot Ss 
EEE Bn BNA gatas which from the very beginning 
HEE ` TEZ T is in its intrinsic nature associated 
Ne [with it] and has a pure nature is in 
B . LAS AM EE ERE GERE EX 
BE. NER accord with reality, is not illusory, is 
ER TREE: >’ inseparable and indivisible from the 
at deut dharma-realm of insight and pure 
始 本 际 来 有 此 清 滔 相应 thusness, and the quality of being 
法 体 。 inconceivable. " From the beginning- 
less beginning exists this reality 
which is both pure and associated 
[with it]. 
l7ü| 9 SFE, Xe Ac ub E ER ER ? *Regarding this dharma-realm of 
Er f e pure thusness, Sàriputra, I expound 
aL Ze Eur 
如 法 界 , EVA HE Ca Bs for [ordinary] beings the intrinsically 
THRRRBERFE pure mind, which is an inconceivable 
NE teaching. 
18i) 9 舍利 弗 , 当知 如 来 藏 本 ? “You should know, Säriputra, that 


Ax P TH JE RSS Be TE a A, 


THREE," 此 本 际 
AERE, ? ACE RE, Jn 
T EI, ”不 清 滔 法 。? 


唯 有 如 来 车 提 智 之 所 能 


Br > 


the embryo of the tathägatas which 
from the very beginning is in its 
intrinsic nature unassociated [with 
it], is covered with defilements, and is 
an unpurified thing, " is from the 
very beginning free and released, ? 
not associated [with it], ) covered by 
defilements ? and is impure. ? It can 
only be cut [free] by the tathägata’s 
bodhi-wisdom. 
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18ii| 9 SRH, REIS A ? *Regarding this non-associated and 
, a "x inconceivable dharma-realm, covered 
A P THIS RE TAE, with defilements, Sariputra, I ex- 
ES A: LES BS pound for [ordinary] beings the 
NONSE intrinsically pure mind stained by 
所 染 自 性 清 滔 心 不 可 思 adventitious defilements, which is an 
Sue inconceivable teaching. 
19i 9 4| db. 当知 如 来 藏 未 ? “You should know, Sariputra, that 
ptu rnc the nature of the embryo of the 
DR El 恒 及 有 法 者 ， tathagatas which is equal to the 
即 是 一 切 诸 法 根本 。 future limit, constant, and existing is 
" TU d precisely the basis of all qualities 
f 切 法 , 具 一 切 法 ,“ [definitive of a buddha]. ® It is furn- 
Mehr TEE ished with all [such] qualities, joined 
ME with all [such] qualities, ? and while 
实 一 切 法 ,” 住 持 一 切 engaged in worldly affairs it is 


法 , WE UNA 


inseparable and indivisible from the 
truth and from all [such] qualities, ? 
it maintains all qualities, it embraces 
all qualities. 
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19ii| 9 舍利 弗 , 我 依 此 不 生 、 ® “Regarding this unborn, unperish- 
aan Ale ing, eternal, tranquil, unchanging 
ANB ` HIE ` ET refuge, Säriputra, the inconceivable, 
Sk PIER } pure dharma-realm, I term it ‘beings? 
n m " » Why? ° To say ‘beings’ is (only) a 
FAT 说 名 RE synonym for precisely this unborn, 
所 以 者 何 。9 言 AR? unperishing, eternal, tranquil, un- 
i u changing refuge, (this) inconceivable, 
者 , NETTE TER pure dharma-realm, and so on. ® 
BEN BEE Re With this intention, regarding those 
: qualities, I term it ‘beings: 
农 、 不 可 思议 、 清 译 法 
RERA o DEREN, 
我 依 彼 法 ,说 名 RE « 
20| ”舍利 弗 , 此 三 种 法 皆 革 ? “These three types of natures, 


实 如 ， 


Sàriputra, are all true thusness, not 
distinct and not [mutually] separate. 
» With respect to these truly thus, not 
distinct and not [mutually] separate 
natures, one absolutely does not 
entertain the two types of extremely 
evil and bad views [that there is an 
increase or decrease in any of the 
three categories]. ° Why? ? Because 
this is a view in accord with reality. ? 
As for the views that there is increase 
or decrease, Säriputra, the buddhas 
and tathägatas absolutely distance 
themselves from these two mistaken 
views. ? They are criticized by the 
buddhas and tathägatas. 


Reading Text and Translation 


179 


2li| » 4x, FE LEY EL d «Tf. Sariputra, there are bhiksus or 
ee . A bhiksunis, upäsakas or upäsikäs, who 
ja. RE. RZ entertain one or the other view, ® the 
夷 , 若 起 一 见 , 若 起 二 网 ， buddhas and tathägatas are not their 
"P j teachers, and such people are not my 
) HH f E 如 来 JE {l 世 > disciples. 
如 是 等 人 非 我 弟子 。 
21i| 9 舍利 弗 , 此 人 以 起 二 网 ? “Because these people, Säriputra, 
entertain these two views, from 
AH, HES ACR, GEH | 
PARKER, EATS, 从 于 gloom they enter gloom, from 
入 间 。?” 我 说 是 等 名 darkness they enter darkness. " I 
— liz 。 speak of these terming them 
"'icchantika? 
2lii 9 是 故 , Sr, r4 ? "Therefore, Säriputra, you now 


学 此 法 , 化 彼 案 生 , S BE 
ZH, 住 正 道中 o b) & 
利 弗 ,如 是 等 法 汝 亦 应 


ER, BE (X — H, B 


El 


EH e 


should study this teaching and 
convert those beings, causing them to 
give up the two views and dwell in 
the correct path. ») You too, Sariputra, 
should study teachings such as this, 
give up those two views and dwell in 
the correct path” 
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22| RE, SAS al ? The Buddha having expounded this 


弗 , He. Stes E 
Be. PRA. Sige 
al fae, KER BEC 
X^ WZBEXE MER ` 
MER SRA AE BEAR A 
fil ^ A ^ JEASS—EIA 
R, ERBE, face 


行 。 


sütra, the venerable Sariputra, 
bhiksus and bhiksunis, upasakas and 
upäsikäs, bodhisattva-mahäsattvas, 
and the gods, nägas, yaksas, 
gandharvas, asuras, garudas, kin- 
naras, mahorägas, men, non-men, 
and so on—the whole assembly— 
were all greatly delighted, in faith 
accepted and honored (the teaching), 
and bore it in mind. 


Appendix 5 


A Hypothetical Reconstruction of an Indic Form of the AAN 


The text printed here is nothing more than an extremely tentative attempt 
to explore what the AAN may have looked like in India. Based on the 
edition and its notes provided above, in one or two places I have speculated 
about mistranslations in the Chinese rendering, and tried to see through 
them, but more than that, when we have Sanskrit evidence, or evidence 
from the MDN, I have favored this in attempting to imagine a slightly more 
Indic text. I would not for a moment defend this methodologically, but 
since it does seem to me interesting to speculate on a (not the!) form the 
text may have had in India, I have gone ahead with this little game. I should 
emphasize that I do not for a moment propose this as representing anything 
that actually ever existed. 


1  ? Thus I heard at one time the Blessed One was dwelling in Räjagrha 
on Mount Grdhraküta, ” together with a large assembly of one thou- 
sand two hundred and fifty bhiksus, and with an immeasurable, infinite 
and innumerable number of bodhisattva-mahäsattvas. 

2 ? At that time, the venerable Sariputra got up from his seat amid the 
large assembly and approached the Buddha. " Bowing his head to the 
Buddha’ feet, he withdrew and sat to one side. Placing his palms 
together reverentially, he spoke to the Buddha, saying: ? “Blessed One! 
All beings wander in the six paths from beginningless time, transmi- 
grate in the three realms and, repeating the cycle of birth and death 
through the four types of birth, experience pain without exhaustion. ® 
Blessed One! Does this mass of beings, this ocean of beings, undergo 
increase and decrease, or does it not undergo increase and decrease? ? 
Ihe purport of this is profound and mysterious, and I am not yet able 
to understand it. ? If someone asks me about it, how should I 
respond?" 

3i ® At that time the Blessed One said to Sariputra: " “Good! Good! Sari- 
putra, you ask me about this extremely profound purport in order to 
pacify all beings, to bring happiness to all beings, to show compassion 
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for all beings, to benefit all beings, to avail and bring happiness to all 
beings, gods and men. ? If you were not to ask the Tathägata, Arhat, 
Perfectly Awakened One about such a purport as this, Sariputra, there 
would be many faults. 9 How so? In the present age and in future ages 
all beings—gods, men, and so on—would suffer and be harmed for an 
extended time, and would forever lose all that is beneficial and brings 
them happiness. 

? “It is a greatly mistaken view, Sariputra, to see the realm of beings as 
increasing or to see the realm of beings as decreasing. " Because of 
these views, Sariputra, beings who hold these greatly mistaken views 
are born blind. ? Consequently, for a very long time they errantly tread 
mistaken paths, and therefore in the present age they fall into evil desti- 
nies. ? It is great disaster, Säriputra, to cling to and grasp at the notion 
of the realm of beings as increasing, or to cling to and grasp at the 
notion of the realm of beings as decreasing. ? These beings, Sariputra, 
cling to and grasp at these notions. Consequently, for a very long time 
they will errantly tread mistaken paths, and therefore in future ages 
they will fall into evil destinies. 

? “Because all foolish common people, Sariputra, do not know the 
single dharma-realm in accord with reality, because they do not see the 
single dharma-realm in accord with reality, they entertain ideas in- 
formed by mistaken views, thinking that the realm of beings increases 
or that the realm of beings decreases. " While the Tathägata is in the 
world, Sariputra, my disciples will not entertain these views. 9 How- 
ever, when five hundred years have passed after my nirväna, there will 
be many beings who are foolish and lack insight. ? Being within the 
Buddhist community, although they will remove their beards and hair, 
put on the three dharma robes, and manifest outwardly the appearance 
of $ramanas, nevertheless inwardly they will lack the virtuous behavior 
of $ramanas. 9 Such people, although actually not éramanas will call 
themselves sramanas, although not disciples of the Buddha will call 
themselves disciples of the Buddha. ? Still they themselves will say: ‘I 
am a $ramana, a true disciple of the Buddha’ This sort of persons will 
entertain the view that there is increase or decrease. Why? 

? "They entertain the view that there is increase or decrease because 
these beings, having resorted to the Tathägata’s sütras of provisional 
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meaning, lack the wisdom-eye; " because they are remote from the 
view of emptiness in accord with reality; ? because they do not know in 
accord with reality the initial aspiration to awakening realized by the 
Tathägata; ? because they do not know in accord with reality the prac- 
tices which accumulate immeasurable merits for Awakening; ? because 
they do not know in accord with reality the immeasurable qualities 
attained by the Tathägata; ? because they do not know in accord with 
reality the Tathagata’s immeasurable power; ® because they do not 
know in accord with reality the Tathägata’s immeasurable sphere of 
knowledge; " because they do not believe in the Tathägata’s immeasur- 
able range of action; " because they do not know in accord with reality 
the Tathägata’s inconceivable, immeasurable mastery of the Teachings; 
? because they do not know in accord with reality the Tathagata’s 
inconceivable, immeasurable skillful means; 9 because they are not able 
to distinguish in accord with reality the Tathagatas immeasurable 
sphere of discrimination; ” because they are not good at penetrating 
into the Tathagata’s inconceivable great compassion; ™ because they do 
not know in accord with reality the Tathagata’s great nirvana. 

? “Sariputra, because foolish common people lack even that insight 
which comes from hearing the teachings, hearing of the Tathagata’s 
nirvana they entertain the view that it is annihilation and the view that 
it is cessation. ” Because they entertain the notion that it is annihilation 
and the notion that it is cessation, they consider that the realm of 
beings decreases, and this creates the extremely heavy evil karma of a 
greatly mistaken view. 

? “Once again, Sariputra, on the basis of the view that there is decrease, 
these beings further entertain three types of views. ” These three types 
of views and that view that there is decrease are inseparable, like the 
threads of a gauze net. ? What are the three views? ? 1. The view of 
annihilation, that is, that there is absolute exhaustion. 9 2. The view 
that there is extinction, that is, precisely nirvana. ? 3. The view that 
there is no nirvana, that is, that this nirvana is absolute quiescence. 8) 
These three types of views, Sariputra, fetter beings in this way, grasp 
beings in this way, and cling to beings in this way. 

? “Through the forceful influence of these three views, those beings in 
their turn further entertain two types of mistaken views. " These two 
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types of views and those three views are inseparable, like a gauze net. ? 
What are the two views? ? 1. The view devoid of desire for nirvàna. ? 2. 
The view of the absolute nonexistence of nirvàna. 

? “On the basis of the view, Sariputra, devoid of desire for nirvana, 
those beings futher entertain two views. " These two types of views and 
the view that there is no desire are inseparable, like a gauze net. ? What 
are the two views? ? 1. The view of attachment to practices and observ- 
ances. ? 2. The inverted view through which one conceives of the im- 
pure as pure. 

? “On the basis of the view, Sariputra, of the absolute nonexistence of 
nirvana, those beings further entertain six types of views. ” These six 
types of views and the view of the nonexistence of nirvana are insepa- 
rable, like a gauze net. ? What are these six views? 9 1. The view that 
the world has a beginning. ? 2. The view that the world has an end. ? 3. 
The view that beings are an illusory creation. ? 4. The view that there is 
neither suffering nor pleasure. " 5. The view that beings produce no 
karmically significant activity. ” 6. The view that there are no noble 
truths. 

? “Once again, Sariputra, on the basis of the view of increase, these 
beings further entertain two views. " These two views and the view of 
increase are inseparable, like a gauze net. ? What are these two views? ® 
1. The view that nirväna was initially produced. ? 2. The view that 
nirvana exists suddenly without causes or conditions. 

? “These two types of views, Säriputra, cause beings to lack the desire 
and the zeal to cultivate good qualities. " Because, Sariputra, these 
beings entertain these two views, even if the seven Buddhas, Tathä- 
gatas, Arhats, Perfectly Awakened Ones were successively to appear in 
the world to expound the Teachings for them, ? it would be impossible 
for them to produce the desire and thezeal to cultivate good qualities. 

? "These two views, Sariputra, are nothing other than the foundation 
of all forms of defilements caused by ignorance. ” "These two views’ 
means the view that nirvana was produced in the beginning, and the 
view that nirvana exists suddenly without causes and conditions. 

? "These two views, Säriputra, are nothing other than the teaching of 
fundamental great calamity brought about by extreme evil. " On the 
basis of these two views, Säriputra, beings give rise to all views. ? All 
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these views and those two views are inseparable, like a gauze net. ? ‘All 
views' means all sorts of views of inner and outer, gross and subtle, and 
in-between, that is, it refers to the view that there is increase and to the 
view that there is decrease. 

? “These two views, Sariputra, rely on the single realm, are the same as 
the single realm, are united with the single realm. ” Because all foolish 
common people do not know that single realm in accord with reality, 
because they do not see that single realm in accord with reality, ? they 
entertain ideas of extremely evil greatly mistaken views, that is, that the 
realm of beings increases or that the realm of beings decreases? 

? At that time the venerable Sariputra spoke to the Buddha, saying: " 
“Blessed One! What is this single realm of which it is said: ? ‘All foolish 
common people, because they do not know that single realm in accord 
with reality, because they do not see that single realm in accord with 
reality, ? entertain ideas of extremely evil greatly mistaken views, that 
is, that the realm of beings increases or that the realm of beings 
decreases’? 

? “Good, Blessed One! The purport of this is extremely profound. I am 
not yet able to understand it. " Would the Tathagata please expound it 
for me, causing me to be able to completely comprehend it” 

? At that time the Blessed One said to the venerable Sariputra: " “This 
purport is exactly the Tathagatha’s sphere of insight and the range of 
the Tathagata’s mind. ? Even all the auditors and lone buddhas are not 
able through their own insight to correctly know, see or examine this 
purport to such an extent, Säriputra, 9 still how much less foolish com- 
mon people. 

? “It is indeed only the insight of the buddhas and tathägatas which can 
examine, know and see this purport. " Despite the insight possessed by 
all auditors and lone buddhas, Sariputra, with respect to this purport, 
they can only have faith; ? they are not able to know, see or examine it 
in accord with reality. 

? “The extremely profound purport, Säriputra, is precisely the supreme 
truth. " The supreme truth, Sariputra, is a synonym for the quintes- 
sence of beings. ? The quintessence of beings, Säriputra, is a synonym 
for the embryo of the tathagatas. ? The embryo of the tathagatas, Sari- 
putra, is a synonym for the dharma-body. 
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? “This same dharma-body the Tathagata has spoken of, Sariputra, 
possesses qualities inseparable, and wisdom and attributes indivisible, 
from what it is, that is, inseparable from qualities definitive of a tathà- 
gata, more numerous than the sands of the Ganges river. 

? “Take as an example, Sariputra, a lamp. It possesses qualities and 
attributes inseparable and indivisible from it, namely brightness, heat 
and coloration. " Or a gemstone which is inseparable and indivisible 
from its brightness, color and form. 9 Just so, Sàriputra, the dharma- 
body spoken of by the Tathägata possesses qualities inseparable, and 
wisdom and attributes indivisible, from it, namely the qualities defini- 
tive of a tathägata, more numerous than the sands of the Ganges river. 

? "This dharma-body, Sariputra, is one which has the quality of being 
unborn and unperishing. " It is unlimited in the past and unlimited in 
the future, because it is free from the two extremes. ? It is unlimited in 
the past, Sàriputra, because it is free from a time of birth, ? and it is 
unlimited in the future because it is free from a time of perishing. 

? “This dharma-body, Säriputra, is permanent, because of its quality of 
immutability and its quality of inexhaustiblity. " This dharma-body, 
Sariputra, is constant, a constant refuge, because of its equality with the 
future limit of sarnsara. ^ This dharma-body, Säriputra, is tranquil, 
because of its nondual, nondiscriminative qualities. ® This dharma- 
body, Sariputra, is unchangable, because of it imperishable and un- 
created nature. 

? "This very dharma-body, Sariputra, hidden by tens of millions of 
sheaths of limitless defilements, " borne along by the current of trans- 
migration, ? wandering through deaths and births in the destinies of 
beginningless and endless transmigration, ? is termed “The quintes- 
sence/realm of beings: 


14ii? “That very dharma-body, Sariputra, " being disgusted with the suffer- 


15i 


ing of the currents of transmigration, ? indifferent to all objects of plea- 
sure, ” practicing the practice which leads to awakening ” by means of 
the eighty-four thousand teachings, ? which include the ten perfec- 
tions, ? is termed ‘bodhisattva? 

? “Once again, Sariputra, this very dharma-body, thoroughly freed of 
all sheaths of defilements, ® having transcended all sufferings, ? the 
strains of all defilements vanished, ? well and truly pure, ? fixed in the 
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Absolute Reality that is ultimately pure, ? risen to the stage looked for- 
ward to by all beings, ® having attained peerless heroic strength with 
respect to all spheres of knowledge, " perfected in sovereign power 
over all things free of all hindrances and unobstructed— this is term- 
ed “Tathagata, Arhat, Perfect Buddha’ 

? “Therefore, Sariputra, the quintessence of beings is not different from 
the dharma-body. " The quintessence of beings is precisely the 
dharma-body. 9 The dharma-body is precisely the quintessence of 
beings. 9 This pair is nondual with respect to meaning; only the desig- 
nations differ. 

? “Once again, Sariputra, as I expounded earlier, within the realm of 
beings too there are three types of natures. " All are true thusness, not 
distinct and not mutually separate. ? What are the three natures? ? 1. 
The nature that is the embryo of the tathägatas which is from the very 
beginning in its intrinsic nature associated with the embryo of the 
tathägatas and pure. ? 2. The nature that is the embryo of the tathägatas 
which from the very beginning is its intrinsic nature unassociated with 
the embryo of the tathägatas and, being covered with defilements, un- 
purified,. ? 3. The nature that is the embryo of the tathägatas which is 
equal to the future limit of samsära, constant, existing. 

? “You should know, Sariputra, that the nature of the embryo of the 
tathàgatas which from the very beginning is its intrinsic nature associ- 
ated with it and has a pure nature is in accord with reality, is not 
illusory, is inseparable and indivisible from the dharma-realm of 
insight and pure thusness, and has the quality of being inconceivable. ” 
From the beginningless beginning exists this reality which is both pure 
and associated with it. 
? "This pure dharma-nature, Sariputra, is precisely the dharma-realm. 
Regarding this intrinsically pure mind, I expound it as an inconceiva- 
ble teaching. 
? “You should know, Säriputra, that the embryo of the tathägatas which 
from the very beginning is in its intrinsic nature unassociated with it, is 
covered with defilements, and is an unpurified thing, ” is from the very 
beginning free and released, ? not associated with it, 9 covered by 
defilements ? and impure. ? It can only be cut free by the Tathagata’s 
bodhi-wisdom. 
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? “Regarding this non-associated and inconceivable dharma-realm, 
covered with defilements, Säriputra, I expound it for ordinary beings 
the intrinsically pure mind stained by adventitious defilements, which 
is an inconceivable teaching. 

? “You should know, Sariputra, that the nature of the embryo of the 
tathägatas which is equal to the future limit, constant and existing, is 
precisely the basis of all qualities definitive of a buddha. " It is furnish- 
ed with all such qualities, joined with all such qualities, ° and while en- 
gaged in worldly affairs it is inseparable and indivisible from the truth 
and from all such qualities, ? it maintains all qualities, it embraces all 
qualities. 

? “Regarding this unborn, unperishing, eternal, tranquil, unchanging 
refuge, Sariputra, the inconceivable, pure dharma-realm, I term it 
‘beings’ " Why? ? To say ‘beings’ is only a synonym for precisely this 
unborn, unperishing, eternal, tranquil, unchanging refuge, this incon- 
ceivable, pure dharma-realm, and so on. ? With this intention, 
regarding those qualities, I term it ‘beings? 

? "These three types of natures, Sariputra, are all true thusness, not dis- 
tinct and not mutually separate. " With respect to these truly thus, not 
distinct and not mutually separate natures, one absolutely does not 
entertain the two types of extremely evil views [that there is an increase 
or decrease in any of the three categories]. ” Why? 9 Because this is a 
view in accord with reality. ? As for the views that there is increase or 
decrease, Säriputra, the buddhas and tathägatas absolutely distance 
themselves from these two mistaken views. 0 They are criticized by the 
buddhas and tathägatas. 

» “If, Säriputra, there are bhiksus or bhiksunis, upäsakas or upäsikäs 
who entertain one view or the other view, " I am not their teachers, and 
they are not my auditors. 

? “I say, Sariputra, that they, filled with pitch-darkness, go from pitch- 
darkness into pitch-darkness, from gloom into greater gloom. 

? Therefore, Säriputra, you now should study this teaching and convert 
those beings, causing them to give up the two views and dwell in the 
correct path. ” You too, Säriputra, should study teachings such as this, 
give up those two views and dwell in the correct path.” 
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22 ? The Buddha having preached this sütra, the venerable Säriputra, 
bhiksus and bhiksunis, upäsakas and upäsikäs, bodhisattva-mahä- 
sattvas, and the gods, nagas, yaksas, gandharvas, asuras, garudas, kin- 
naras, mahorägas, men, non-men, and so on 一 the whole assembly— 
were all greatly delighted, in faith accepted and honored the teaching, 
and bore it in mind. 


The Scripture on the Absence of Increase and the Absence of Decrease 
[in the Realm of Beings] is complete. 


Appendix 6 


Citations of the AAN 


The following listing limits itself almost entirely to citations of the AAN by 
name; especially since I have for the most part searched electronically, there 
are sure to be other citations which I have overlooked, and thus the follow- 
ing should in no way be considered complete. In particular, I have not had 
access to collections of Japanese works, although I know that the AAN is 
quoted by, for instance, Kükai (Watanabe 1984). Finally, the punctuation of 
the citations was done without consideration of their context, and thus is 
sure also to contain errors (in addition to those due simply to my own inat- 
tention and poor understanding). 


? Rig dr GR ABK E rp BUE AE, 前 至 佛 所 。? 到 已 , 顶礼 佛 足 , 退 华 一 
可 。 合掌 白 佛 言 :9 T 世尊 , 一切 案 生 从 无 始 世 来 周旋 六 道 , 往来 Ft, 於 四 生 中 


mA IE, ZERE ”世尊 , DEAE AERE RER EHRE, Pel °° Dos 
RE, 我 未 能 解 。? GAHR, SBMS | 


Huayan xuantanhui xuanji $ Bt && GX @ Zac, Cangshan Purui © I H im. 
X0236 8.288c9114: 
& FJ Jb R3 f: HT RE (6 fia Dic Bl IE SE © RER yh, 为 无 增 


Fk E 此 闵 EYE EA RR, ER 可 答 


9 TEA, AUR Fi: 所 谓 , 见 案 生 界 增 , REF > A, CAO FA, 诸 
RES, EAM ERRE 9 是 故 , RRR: SAR, RHEE 
诸 恶 趣 。” 舍利 弗 , TR SERE: 所 谓 , 取 案 生 界 增 坚 著 亡 执 ; HAE FR BE Ee 
3A? 舍利 弗 , DER ER FIN EM RMA: MER RRE 
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Dasheng qi xin lun yiji K Fe i fci sii BEG, Fazang 法 藏 . T. 1846 (XLIV) 


243c25-26: 


MP 


UA» - 


1866 (XLV) 487a19-2 


UE EUM 
Huayan yisheng jiaoyi fenqi zhang 3& 


0: 


ru A EH NER 
, koe AE FU ° 


Em 


Bi 


EXE Tt TRS 


, Fazang 法 藏 . 工 


舍利 ; 7, KA AF 


: 所谓 ， 


URET, LE 


ar 
wu ° 


EU, 7538 


Zongjing lu HEF, Yanshou E. T. 2016 (XLVIII) 509b12: 


> KAR, 见 案 生 界 增 , AREA 

Joyuishikiron honmonsho 成 唯 识 论 本 文 抄 , unknown author. T. 2262 (LXV) 
412b24-25: 
Ei RAE IE UB SIUE, Er 

Yuishikiron dogakusho 唯 识 论 同学 钞 , Ryosan R4. T. 2263 (LXVI) 27b25: 
TRE FRAT YB > 

Yuishikiron dogakusho 唯 识 论 同学 钞 , Ryosan R4. T. 2263 (LXVI) 34a19: 
REFRESH, EAB a 

Kegonshü shusho gisho 3E i = i TE 3€ W , Shinen # A. T. 2328 (LXXII) 
58c21-22: 
”舍利 弗 , AA LS, 所 谓 见 积 生 界 增 乃 至 起 邪 昂 心 * 

Kegon gokyosho mondosho 3& Et Ti $t 3& AY, Shinjo ÆR. T. 2340 (LXII) 
697a4-5: 


RAAT TE 。 
Kegon gokyosho shinisho 


+: a 
E: 


五 教 章 


E 


iE 


E 深意 钞 , Shösen #23. T. 2341 (LXXIII) 
10a29-b1: 
d SFR, AAR LS: 所 谓 , 见 案 生 界 增 , ARE SUL - 
Kegon gokyosho kyoshinsho Æ Ek Ti # 3€ EE iB $5 , Hotan AH. T. 2344 


(LXXIII) 511a14-15: 


9 舍利 弗 , AB LS: 所 谓 , 见 案 生 界 增 , REER Te: 

Shugo kokkaisho 守 访 国界 章 , Saicho 32%. T. 2363 (LXXIV) 217b24-25: 
E RR IE UST, EAA A ° 

Ichijo yoketsu —3€ i, Genshin en T. 2370 (LXXIV) 339c21-22: 
RAFAT, ER 

Shüyö Kashiwabara anryü 宗 要 柏原 案 立 , Teishun Ei 7£. T. 2374 (LXXIV) 
550a28-29: 
3 舍利 弗 , URS GLA, 所 谓 : 见 案 生 界 增 , REF 。 
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Huayan xuantanhui xuanji # Et IR 3€ € Zac, Cangshan Purui Æ IL 35 Fin 

X236 8.288c9114: 
佛 言 : KARL: 所 谓 , RRA FU, FA ^ JERR 生 盲 无 目 。 
EU, Bez HB  KHERER EEE e SA, KREA, 所 请 , HX 


AA IE FOR BR EN ^ STR ARTE UB A RL > 


Huayan yisheng jiaoyi fenqi zhang fuguji 3& Ek —3 9098 7) 938 (8 A ac, Shihui 


师 会 . X998, 338b16: 


舍利 ; 7， E) : 所 谓 ， LA 生 界 增 ， LAA ^E IJR i 乃至 广 说 


4i 


9 全 有 


JE, Wee LAT WB AE, 不 如 实 见 一 法 界 故 , EBD Eo, 谓 


案 生 界 增 , RERI P 舍利 弗 , 如 来 在 世 , 我 诸 弟 子 不 起 此 见 。9 ERA 


= 
这 
[Es 


有 RERI A 智慧 。 9 


Tink 


内 和 无 沙门 德行 。” 如 是 等 辈 实 非 沙 门 , 自 谓 沙 门 。 非 佛 弟子 , 谓 佛 弟 子 


W^ BE hs ZN E SE, AR — EM, 现 沙 门 Ze TRE 
Hu 


Bin: 我 是 沙门 , BATF ] 


Dasheng qi xin lun yiji 大乘 
243c26-27: 


。 如 是 等 人 起 增 沽 o 何以 故 。 


起 信 论 义 记 ，Fazang 法 藏 T. 1846 (XLIV) 


d 以 不 如 实 知 一 法 界 故 , Tode AE FUGERE o 


Huayan yisheng jiaoyi fenqi zhang 3& sk — RAEN 7$ EH, Fazang 法 藏 . 工 


1866 (XLV) 487a25-27: 


a — 7 BE PLAT TL BE ATI 
Fee AE me . 


法 界 故 , 不 能 实 见 一 法 界 故 , 起 政见 心 , SH dE AE 


Zongjing lu RSF, Yanshou 1E. T. 2016 (XLVIII) 509b12-13: 


> 以 不 如 实 知 一 法 界 故 , d 


Ae ^E FUE TRE Yk E, - 


Sh eA -J 


Joyuishikiron honmonsho 成 唯 
419b5-6: 


识 论 本 文 抄 , unknown author. T. 2262 (LXV) 


> HN KETTE ER Eft o 
Kishinron shöshutsu 起 信 论 抄 出 , Sonben 2$3&. T. 2283 (LXIX) 544b15: 


”以 不 如 实 知 一 法 界 故 。 


Kishinron shoshutsu 起 信 论 抄 出 , Sonben 尊 辩 . 工 2283 (LXIX) 544b28-29: 


KARA » 7 Ag AE FUR, Tu 


REFIR ^ DAS OEE AE FR, TA RAE FRE 


ist Ed, e1 


! Telescoped with 3ii. 
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Kegon gokyöshö shiji EEK TL AS TRSR, Jurei $Æ. T. 2337 (LXXII) 259b9-14: 
» 舍利 弗 , 如 来 在 世 , rst BF PIL 9 ERR, MRAM, SAR 
Aged Erie RER, IRIE, 现 沙门 像 , 然 其 内 无 沙门 
德行 。[ 乃 至 如 是 等 人 。 起 增 沽 见 。 何 以 故 。4 主 ] ”此 诸 案 生 。 以 依 如 
KETAR > WERN Tre aE (includes 4ii). 
Kegon gokyöshö shinisko HAERE, Shosen #72. T. 2341 (LXXIII) 
10ab4: 
KEN Run > 


Kegon gokyöshö kyoshinsho 3& 


(LXXIII) 511c6-8: 


EB S 


a) 


HE 
增 , RE FEL > 
Xianshou wujiao yi & 

58: 679c17120: 


BELA AU Ae 


TRE 


9 a 


ee FU EE Al 


法 


INESSE 


界 故 , ER ED, 
Huayan yisheng jiaoyi fenqi zhang fuguji # 
师 会 . X998, 338c5: 


EA EARUM, mA 


去 界 故 , EAB E 


E iE $^, Hotan A. T. 2344 


EUR - 


xoc TEE 
IL), BH ZK ETE 


(1641-1728), Zokuzokyo X1024 


cz 


复 


十 记 , Shihui 


9 TAR 


BELA AMA 


界 增 , ERI 。 


4 这 


3 此 诸 案 生 以 依 如 来 不 了 闵 经 , 无 区 
所 证 初 发 心 故 ; ”不 如 实 知 修 


法 界 故 , 不 如 实 


界 故 , EEFE GUL, 谓 众 生 


= 


ác; P xdi 


能 


ENS 


EHER Ze 
量 车 提 功 德行 故 ; TOI 


Li; 9 不 如 实 知 如 来 


[来 


Ze. 


所 得 无 量 # 


.8 


i; P 不 如 实 


A 


N 


知 如 来 无 I 


处 故 ; 不 如 实 知 如 来 
B 不 能 如 实 分 别 如 来 无 


有 知 如 来 无 


i ai ® 个 信 如 来 组 


Ef] 


z 


tpi; 不 如 实 知 如 


来 不 


实 知 如 来 大 涅 


Kegon gokyosho shiji 3& 
(LXXII) 259b13- 


BERL > 


量 方便 故 ; 


l; REL; b 不 能 HET 入 如 来 不 


A] EN 


Ai, AI 


4: 


Ec OA THER, Jure 8$ 88. 


Enn 


= T. 2337 


d 比 诸 案 生 以 依 如 来 不 了 闵 经 , H 


>| 


故 。 


CS 


TG 
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5i 


9» 舍利 弗 , BEN TEN en, Tm BR, ge Er RW » P DEE RE, 
aH A ^E FG, BOK AD Fate ERR + 


Yuishikiron dogakusho 唯 识 论 同 学 钞 , Ryosan 良 算 . T. 2263 (XLVI) 27c1-3: 
FRA RANTS ER, IIRA SE AES , 若 有 定性 和 无余 依 , (BERE 
ES REFOR 。 
Kegonshü shushö gisho # mea ERIS, Shinen IWE. T. 2328 (LXXII) 59a2- 
5: 
TEEN OE: A —. 断 见 。 三 , dH pu SER A, 
MEAN PARERE o 七 , EHER ^ VS ERSE < Ju, Z 
LR ° F, 无 减 无 乐 见 。 十 一 , 无 案 生 界 见 。 十 二 , REESE HD > 


10i 


? ms edd? /此 甚 深 闵 乃 是 如 来 智慧 境界 。 亦 是 如 来 心 所 
Ei BR 9 舍利 jb, Weve HER BETEN BEA, 所 不 能 见 , T BEER 
Rma LATO EI 。 


RGV (Johnston 1950: 2.8-10 [Nakamura 1961: 3.1-4]): 
> tathägatavisayo hi Sariputräyam arthas tathagatagocarah | ? sarvasra- 
vakapratyekabuddhair api tävac cháriputrayam artho na sakyah 
samyak svaprajfiayà jhätum và drastum và pratyaveksitum và 9 prag 
eva bälaprthagjanair | 


p E 


Nakamura 1967: 3.1-3; Derge Tanjur Tōh. 4025, sems tsam, phi 74b7- 
75a2: 
P sha ri'i bu don di ni de bzhin gshegs pa'i yul te | de bzhin gshegs pa'i 
spyod yul lo || ? sha ri'i bu don di ni re zhig nyan thos dang | rang 
sangs rgyas thams cad kyis kyang rang gi shes rab kyis yang dag par 
shes paam | blta baam | brtag par mi nus na | ? byis pa so so'i skye bo 
dag gis Ita ci smos te | 

Jiujing yisheng baoxing lun 究竟 RATE. T. 1611 (XXXI) 821a20-23: 
如 来 经 中 告 舍利 弗 言 : 舍利 弗 , BREA,” 有力 是 诸 佛 如 来 境界 , ? 一 切 声 

闻 、 辟 支 佛 等 , LITER BEER ZS °° 何 沈 能 证 毛 道 凡夫 。 


” The identification of both citations here is problematic. 
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d BOB Be PB HU AS Ee ET BES ^ AD Pe 舍利 弗 , —D BA BMG 


f=] 


智慧 , 於 此 闵 中 , 唯 可 仰 信 ; 9 PREE Aa R. 


RG 


Jiuj 


V (Johnston 1950: 2.10-11 [Nakamura 1961: 3.4-5]): 
[anyatra tathägatasraddhägamanatah | sraddhägamaniyo hi säriputra 
paramarthah | | 


Nakamura 1967: 3.3-4; Derge Tanjur Toh. 4025, sems tsam, phi 75a2: 
de bzhin gshegs pa la dad pas rtogs pa ni ma gtogs so || sha ri'i bu don 
dam pa ni dad pas rtogs par bya ba yin no || 
ing yisheng baoxing lun KR RE VE tit. T. 1611 (XXXI) 821a23-25: 
於 此 闵 中 唯 信 如 来 。 是 故 , 舍利 弗 , PSUR IR RER > 


10iii 


”舍利 弗 , 其 深 闵 者 , HERR’ RR, MERER REIHE, 


BI R 


EAE o O 如 来 藏 者 , 即 是 法 身 。 


RGV (Johnston 1950: 2.11-13 [Nakamura 1961: 3.5-8]): 


>» paramärtha iti Säriputra sattvadhätor etad adhivacanam | ° sattva- 
dhätur iti Sariputra tathägatagarbhasyaitad adhivacanam | 9 tathagata- 
garbha iti säriputra dharmakäyasyaitad adhivacanam | 

(Johnston 1950: 56.2-3 [Nakamura 1961: 109.18-19]): 

© tathagatagarbha iti Sariputra dharmakäyasyaitad adhivacanam iti | 


Nakamura 1967: 3.4-7; Derge Tanjur Töh. 4025, sems tsam, phi 75a2-3: 
» sha rii bu don dam pa zhes bya ba di ni sems can gyi khams kyi 
tshig bla dags so || ? sha ri'i bu sems can gyi khams zhes bya ba di ni | 
de bzhin gshegs pai snying po'i tshig bla dags so || ? sha ri'i bu de 
bzhin gshegs pa'i snying po zhes bya ba di ni chos kyi sku’i tshig bla 
dags so || 

Nakamura 1967: 109.13-14; Derge Tanjur Toh. 4025, sems tsam, phi 
10437: 

? sha ri'i bu de bzhin gshegs pa'i snying po zhes bya ba di ni chos kyi 
sku'i tshig bla dags so zhes bya ba dang | 
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Jiujing yisheng baoxing lun 究竟 一 乘 实 性 论 . 工 1611 (XXXI) 821a25-27: 
”舍利 弗 , FREE, TER’ SIH, 言 第 一 义 详 者 , MRE 
JR? BH, 言 案 生 界 者 , 即 是 如 来 藏 ~ ”舍利 弗 , 言 如 来 藏 者 , 即 是 
法 身 故 。 
Jiujing yisheng baoxing lun 究竟 一 乘 实 性 论 . 工 1611 (XXXI) 835c9-10: 
9 合 利 弗 , 言 如 来 藏 者 , 即 是 法 身 故 。 
Dasheng fajie wuchabie lunshu bing xu KRÄFTE Fl im HIF Fr, Fazang 法 
藏 . 工 1838 (XLIV) 74a23-24: 
> & RIS, 言 如 来 藏 者 , 即 是 法 身 。 
Zongjing lu RHF", Yanshou £#. T. 2016 (XLVIII) 925b20-22: 
?其 深 闵 者 , HERR > 第 一 义 详 者 , RER O RERE, 即 如 来 
藏 > ”如 来 藏 者 , 即 法 身 。 
Joyuishikiron honmonsho 成 唯 识 论 本 文 抄 , unknown author. T. 2262 (LXV) 
421c5-7: 
界 者 , MERR BEE, ERER - 9 RERE, 即 是 如 
来 藏 。” 如 来 藏 者 , 即 是 法 : 


11 


> 舍利 弗 , 如 我 所 说 , 法 身 义 者 , WIDE TA TREE RU RR UR, 

如 来 功德 智慧 

RGV (Johnston 1950: 3.4-5 [Nakamura 1961: 3.15-17]): 
? yo yam sáriputra tathagatanirdisto dharmakayah so 'yam avinirbha- 
gadharmávinirmuktajfiánaguno yad uta ganganadivalikavyatikrantais 
tathägatadharmaih | 


Nakamura 1967: 3.12-14; Derge Tanjur Toh. 4025, sems tsam, phi 75a5- 
6: 
? sha ri'i bu de bzhin gshegs pas bstan pa'i chos kyi sku gang yin pa de 
ni di Ita ste | gang gai klung gi bye ma snyed las das pa'i de bzhin 
gshegs pa'i chos dag dang | rnam par dbyer med pa'i chos dang ldan 
pa ma bral ba'i ye shes kyi yon tan can yin no || 

Jiujing yisheng baoxing lun 953i — RENE. T. 1611 (XXXI) 821b1-3: 
”舍利 弗 , 如 来 所 说 法 身 义 者 , EdT T, 不 思议 佛法 , 如 来 智慧 

功德 。 
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”舍利 弗 , OE, TERN RT TE > ”又 如 摩 尼 和 dd 9 明 、 色 、 形 
HETRE T -° 舍利 弗 , 如 来 所 说 法 身 之 义 亦 复 如 是 , AED TEE N AB 
脱 、 不 断 、 不 暴 不 思议 佛法 , 如 来 功德 智慧 。 


RGV (Johnston 1950: 39.5-8 [Nakamura 1961: 75.15-20]): 
? tadyatha sariputra pradipah | avinirbhagadharmavinirmuktaguno yad 


utalokosnavarnatabhih |” 


manir valokavarnasamsthanaih | ? 


evam eva 


säriputra tathägatanirdisto dharmakäyo ’vinirbhägadharmo winir- 


muktajnänaguno yad uta gangänadivälikävyativrttais 


dharmair iti || 


tathägata- 


Nakamura 1967: 75.12-15; Derge Tanjur Töh. 4025, sems tsam, phi 
9563-4: 
? sha ri’i bu dper na mar me ni di Ita ste | snang ba dang dro ba dang 
mdog dag gis sam |” nor bu snang ba dang mdog dang dbyibs dag gi 
rnam par dbyer med pa'i chos can dang ma bral ba'i yon tan can no || 
? shá ri'i bu de bzhin du de bzhin gshegs pas bstan pa’i chos kyi sku ni 
di Ita ste | gang gai klung gi bye ma snyed das pa de bzhin gshegs pa'i 
chos rnams kyis rnam par dbye ba med pa’i chos can ma bral ba’i ye 
shes kyi yon tan can no || 


Jiujing yisheng baoxing lun 究竟 一 乘 宝 性 


论 . 工 1611 (XXXI) 821b3-7: 


> 舍利 弗 , MOTEL DSS, D] ^ CUR SUBE ^ SIE > 又 如 摩 尼 审 珠 , 明 、 色 、 
ES ZEN MELIA 法 身 之 义 亦 复 如 是 , IRD TEE T 
脱 、 不 思议 佛法 , 如 来 智慧 功德 故 。 
Dasheng fajie wuchabie lun KAGE FAR Hill it. T. 1626 (XXXI) 893b15- rd 
如 说 : BAIS, KS BRR > BM CHA SA RE, DEBE > 摩 
尼 宝 珠光 、 色 、 形 状 , 亦 复 如 是 。?” 舍利 弗 , 如 来 所 说 诸 人 m 
法 不 区, 不 脱 者 。 所谓: 过 恒 河 沙 如 来 法 也 。 
Dasheng fajie wuchabie lun 大 乘法 界 无 差别 论 . T. 1627 (XXXI) 895c25-29: 
如 佛 说 言 : ”舍利 弗 , SERERE AH ARE - RCM ROBES SU TEE 
故 。” RUER ^ TE E 9 如是, 如 是 , 舍利 弗 , 如 来 所 说 法 身 不 
IRRE, 智慧 功能 所 为 过 更 伽 沙 如 来 之 法 。 
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13ii 
d 舍利 弗 , 如 来 法 身 常 , 以 不 办 法 故 , DU itio ^P 舍利 弗 , 如 来 法 身 恒 , 以 常 
EHRE, 以 未 来 际 平等 故 。9 SR RES TEN, 以 不 二 法 故 , 以 无 分 别 
法 故 。9 舍利 弗 , 如 来 法 身 不 变 , DIE, 以 非 作法 故 。 


RGV (Johnston 1950: 54.12-15 [Nakamura 1961: 107.5-10]): 
? nityo yar Säriputra dharmakäyo ’nanyatvadharmäksayadharmatayä 
| ? dhruvo ’yam sariputra dharmakayo dhruvasarano 'paräntakotisama- 
taya |? sivo ’yam sariputra dharmakäyo 'dvayadharmávikalpadharma- 
tayà | ° sasvato 'yam Säriputra dharmakayo ’vinäsadharmäkrtrima- 
dharmataya | 
(Johnston 1950: 12.2 [Nakamura 1961: 21.1-2]): 


c) 


sivo 'yam sariputra dharmakäyo ‘dvayadharmavikalpadharma 


Nakamura 1967: 107.8-11; Derge Tanjur Toh. 4025, sems tsam, phi 
103b4-6: 
? sha ri'i bu mi zad pa’i chos nyid kyis na gzhan du mi gyur ba’i chos 

sha rii bu phyi mai mtha'i mu dang 
btsungs pa nyid kyis bstan pa'i skyabs su gyur pai chos kyi sku'i ni 
brtan pao ||? sha ri'i bu rnam par mi rtog pa nyid kyis gnyis su med 
pai chos kyi sku di ni zhi bao || " sha ri'i bu ma bcos pa'i chos nyid 
kyis "jig pa med pa'i chos kyi sku di ni g.yung drung ngo || 

Nakamura 1967: 21.2-3; Derge Tanjur Toh. 4025, sems tsam, phi 80b1- 


kyi sku di ni rtag pao 


2: 


|^ 


? sha ri'i bu gog pa zhes bya ba di ni chos kyi sku ste | gnyis su med 
pai chos can rnam par mi rtog pa'i chos so || 


Jiujing yisheng baoxing lun Zr RR Tes. T. 1611 (XXXI) 835b8-13: 
d 舍利 弗 , 如 来 法 身 常 , 以 不 机 法 故 , U TER? 舍利 弗 , 如 来 法 身 恒 ， 
以 常 可 入 依 故 , 以 未 来 际 平等 故 。 ”舍利 弗 , AUCH Ert UR, 以 不 二 法 
故 , 以 无 分 别 法 故 9 SAR, 如 来 法 身 不 变 , 以 非 减 法 故 , 以 非 作法 


Jiujing yisheng baoxing lun T. 1611 (XXXI) 824a7-8: 


9 舍利 


,如 来 


Hi 


Bis, 以 不 二 法 故 , DI 


分 别 法 故 。 
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Dasheng fajie wuchabie lunshu bing xu KAGE FAK FE plin GIF Fe, Fazang 法 
藏 . 工 1838 (XLIV) 70c16-18: 
9 RE, 如 来 法 身 常 , 以 不 办 法 故 , UTER 9 以 无 分 别 法 故 。” 如 来 法 
BE, 以 非 减 法 故 , 以 非 作 法 故 。 
Bosatsukai honshü yobu gyomonshü E e HLA TR EF 

2356 (LIV) 8028-10: 

9 舍利 弗 , 如 来 法 身 不 变 , 以 非 减 法 故 , 以 非 作法 故 。 


文集 , Eison KH. T. 


BES 


DH 
a 
A 


14i 


”舍利 弗 , BU JC EIUS FEL IP POE TE, ” EEN 
往来 生死 , 9 RAE - 
RGV (Johnston 1950: 40.16-18 [Nakamura 1961: 79.7-10]): 
? ayam eva Säriputra dharmakáyo 'paryantaklesakosakotigüdhah | ? 
sarhsärasrotasa uhyamano 2 ‘navaragrasamsaragaticyutyupapattisu 
saricaran 9 sattvadhátur ity ucyate | 


世 来 随 顺 世间 波浪 漂流 , 9 


nr 


Nakamura 1967: 79.6-8; Derge Tanjur Toh. 4025, sems tsam, phi 96a7- 
bl: 
? sha ri'i bu chos kyi sku de nyid nyon mongs pa'i sbus bye ba mtha 
yas pas gtums pas | ? 'khor ba'i rgyun gyis khyer ba | thog ma dang 
tha ma med pa'i 'khor ba'i gro bar chi ba dang | skye ba dag tu ’khor 


ba ni? sems can gyi khams zhes brjod do || 
Jiujing yisheng baoxing lun Zr — Fe VE si. T. 1611 (XXXI) 832a24-26: 
”舍利 弗 , EDUC UE EROS VP EAN, P (8 fat oie PRI EC T] AE: TEE 
i, ? ERER, D ES HEC - 


Wushangyi jing 无 上 依 径 . 工 669 (XVI) 469c17-19: 

> Bape, 是 如 来 界 无 量 无 边 诸 烦 懂 融 之 所 隐蔽 。?" 随 生 死 流 漂 没 六 道 无 始 
QR O 我 说 名 REM 。 
Jingang xian lun 金刚 仙 论 . T. 1512 (XXV) 805c18-20: 

惑 履 法 身 全 不 滔 者 , AES RE EITBUOSCEBCET B, AES EB 4 
HoT ES Ea, AA ' 佛 。， 


> Otake (2003-2004: I.87n14-15). 
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Jingang xian lun 金刚 仙 论 . T. 1512 (XXV) 851b4-9: 
UU SIEUAE RH o MRR ELARRE ` FE H o KANNE 
殊 , 而 同 依 佛 性 。 若 同一 法 界 , 所 以 有 斯 四 法 差别 者 ， BETTER 
者 , 名 为 RE 修行 之 中 分 别 断 惑 者 , RR SENE 全 修行 满足 除 二 
RKE, 4 “bP 也 。 既得 贺 报 法 身 . 
Jingang xian lun 金刚 仙 论 . T. 1512 (XXV) 861c14-15: 

RARE AE RE E 
Dasheng fajie wuchabie lun 大 乘法 界 人 无 差别 论 . T. 1626 (XXXI) 893a9-11: 

9 舍利 弗 , AR ES As D de e rl Pre, ”从 无 始 来 , AEC E R 
gi, 说 名 RAE - 
Dasheng fajie wuchabie lun 大 乘法 界 无 差别 论 . T. ler (XXXI) 895c2-5: 

”舍利 弗 , ULE ik EAE BRIEF ER, P dU ORG, T ES ETEI 
浪 漂 流 ,” xt ute igi OR RE - 
Renwang huguo banruo boluomiduo jing shu LEER Re Er t E E e AE, 

Liangbi È#. T. 1709 (XXXIII) 460b13-14: 

? SAS ESSE EUG HR, ? 往来 生死 ,” ES RE - 
Huayanjing tanxuan ji Æ E&ZETE Z Gd, Fazang 法 藏 . T. 1733 (XXXV) 227b1- 

2: 

FRA FUE FE f 别 。 即 此 法 身 以 惑 污 故 , 流转 五 道 , 名 包 RE 
Da fangguang fo huayan jing shu 75 & (8 38 ee Mt, Chengguan 15$ fi. T. 

1735 (XXXV) 606a22-23: 

即 此 法 身 流转 五 道 , 名 日 RE 

Cp. Da fangguang fo huayanjing suishu yanyi chao 75 KE (835 BRE DB fü 
演义 钞 , Chengguan SH. T. 1736 (XXXVI) 593b1-4: 

今 当 更 释 初 法 身 流转 五 道 ， RE > 即 不 增 不 减 经 。 法 身 即 是 苦 
AU > PtH A TS BE WB, 名 日 EE 是 差别 闵 。 
Amituo jing shu THREE, [Kui]ji [$2]. T. 1757 (XXXVII) 319b5-6: 

TOE a AES, (ES TOPE Pa, TE Tal, 往来 生死 , 即 名 RE ° 
Yolban chong’yo i2 58798. Wónhyo 元 晓 . T. 1769 (XXXVIII) 250b2-4: 

> BI ETE Er ECL ARS, ”无 始 世 来 随 顺 世间 波浪 漂流 , ” 去 来 生死 ,” ES UR 


HE? 6 


= 


IH 


^ This appears to be a paraphrase of $$14i-15i; see Otake (2003-2004: II.454). 
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Dafangguang yuanjue xiuduoluo liaoyi jing lüeshu zhu KA 


LES 
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T. 1795 (XXXIX) 538a5-6 = 554a29 


ER 


AREE, Zongmi 宗 密 . 
法 身 流转 五 道 名 日 ' 案 生 *。 
Pómmanggyóng kojókki 56385 tr altäd, T'aehyón K'E. T. 1815 (XL) 689c19- 
21: 
IEEJ Bin AE 9 RE > BNE EHE CREE ES Fe MER 
AER REL aie > (= 14i-iii) 
Dasheng fajie wuchabie lunshu bing xu KAGE FAK FE plin GIF FP, Fazang 法 
藏 . T. 1838 (XLIV) 62c26-28: 
? 即 是 法 身 为 本 际 , SROBHIECIEURCERT UR, ”从 无 始 来 生死 趣 中 , ERR, ”说 
‘ss Hs BD? AE. 
Qi xin lun shu bixiao ji HE fci m Hi 5E Hl Al, Zixuan +P. T. 1848 (XLIV) 
343c6-8: 
? BD JC SE Er S38 Te 8] VP TEE, P (6 fcr ER PRECES ET REOR, 
9 往来 生死 , ? ES RE: 
Dashengyi zhang 大 乘 义 章 , Huiyuan ==. T. 1851 (XLIV) 486b21-22 
ERRE o AH RE o 
Dashengyi zhang K R 3& Æ, Huiyuan $$ #. T. 1851 (XLIV) 530a29 = 
551a17-18: 
输 转 五 道 。 名 日 RE 
i, Wencai 文才 . 工 1860 (XLV) 203c4: 


Al 


比 法 界 。 
BEG BT Bit 


Zhaolun xinshu 
法 身 流转 五 道 云云 。 
Huayan youxin fajie ji # RIE LIK Hic, Fazang 法 藏 . 工 1877 (XLV) 649a2- 


Ein; 


EHE 


3: 
法 界 身 流转 五 道 , 名 日 REF. 
Zongjing lu FASE, Yanshou #£=. T. 2016 (XLVIII) 518c6-8: 
d 舍利 弗 , BE JE TR EROR FR P f EFE P ARS, P 从 和 无 始 来 随 顺 
i, ? BRED I ZA RE 
Huayan yanyi chao zuanshi # Et 803€ $» £X T£, Tanei HA. T. 2205 (LVII) 
252c20-22: 
? BI eds Eri d [c ob f VE IS Pr A88, ”从 无 始 世 来 随 顺 世间 波浪 漂流 , ”性 
[> 往 ] 来 生死 ,” 4A RA’ 。 
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fe th SA -了 


Joyuishikiron honmonshö 成 
787b11-12: 


彼岸 云 UP 


Et rare E 比 法 身 修行 BE 


Shakumakenron kanchü | 
793c20-22: 


即 此 法 身 流转 五 道 , AR OR 


法 身 到 於 彼岸 , 名 为 "如 来 * 
Hasshiki gishö kenjüsho Vis s& 


658c11-13: 


ER Fe 
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AAEL, unknown author. T. 2262 (LXV) 


* 即 此 法 身 住 


jJ ik, Raiho #4. T. 2290 (LXIX) 


M: 7 修行 7N 


m SE e Al 


TERR EE BI IE Ba 


ERED, 


Chinkai 珍 海 . 


T. 2305 (LXX) 


? BD zc ER ED RAE AN 


来 生死 ,3 E RE - 


ANDE AE S Heat 


Kegon gokyosho shiji Æ RAAE 


29: 


波浪 漂流 ,” (E 


E, Jurei $Æ. T. 2337 (LXXII) 231b27- 


9 舍利 弗 , 即 此 法 身 过 於 1 


(HEAT AE,” (ESE 


漂流 ,9 往来 生死 , ? £j 


Kegon gokyosho fushin Æ Eg A 4 


222c1ll: 


EMERE Er Tic TÉ ; 为 Cua Lp? A 


Kegon gokyöshö fushin Æ ie 113 


223a2-4: 


9? 此 法 身 本 性 清 泽 。 若 为 


FE e 


Kegon gokyosho kyoshinsho 3& 


(LXXIII) 507b9-10: 


ES EARS, > Bett 


ER PEJE TE Fd BER 


&, Jitsuei & 


&, Jitsuei & 


me TP St LE 


d B Je 3E Ep Eb f 


DZA RE > 乃至 即 此 


Kegon gokyöshö kyoshinsho $E Eg = Eu, 
(LXXIII) 511b9-10: 
RERE 别 。 即 此 法 身 。 AR ^ MA 
Bosatsukai honshü yobu gyomonshü E WE BLAS edt 


2356 (LIV) 80a10-12: 


X. T. 2343 (LXXIII) 


X. T. 2343 (LXXIII) 


生死 ,9 即 名 


RA, ”从 无 始 来 , 4 


BE HERE, AR 


iE $^, Hotan JH iE. T. 2344 


anh, 9 往来 生死 ， 


Hotan am. T. 2344 


> 


Fe um LE 


了 文集 , Eison ee T. 


> Aa, 即 此 法 : 


EIS PTA, > 从 和 无 


漂流 ,9 往来 生死 , ? 


t 
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Shingonshü kyojigi EA Annen ZA. T. 2396 (LXXV) 375c3-4: 
即 此 法 身 流转 五 道 名 为 案 生 
Ojojüin EAA A, Eikan KH. T. 2683 (LXXXIV) 99a27-28: 
BICI E ns LIE HRE 


14ii 
> 舍利 弗 , 即 此 法 身 , > BABET AE SEE, 9 eje ERU UR, I (IH CREE, 
9 摄 八 茧 四 千 法 门 ,0 VETE, 9 1108 EE - 


RGV (Johnston 1950: 40.18-41.1 [Nakamura 1961: 79.10-13]): 
? sa eva Sariputra dharmakayah ” samsarasrotoduhkhanirvinno ° virak- 
tah sarvakamavisayebhyo ? dasapäramitäntargatais ? caturasityä 
dharmaskandhasahasrair ” bodhäya caryam caran 9 bodhisattva ity 
ucyate | 


Nakamura 1967: 79.8-11; Derge Tanjur Toh. 4025, sems tsam, phi 96b1— 
2: 
? sha ri'i bu chos kyi sku de nyid ” "khor ba'i rgyun gya sdug bsngal 
las skyo bar gyur pa | ? dod pa'i yul thams cad la chags pa dang bral 
ba ? rol tu phyin pa bcw’i khongs su gtogs pa | ? chos kyi phung po 
brgyad khri bzhi stong gi byang chub kyi don du spyad pa spyod pa 
ni 9 byang chub sems dpa' zhes brjod do || 
Jiujing yisheng baoxing lun Zr RE Ein. T. 1611 (XXXI) 832a26-28: 
> 舍利 弗 , 即 此 法 身 , P ARREARS, 9 58 — 5) 9 ? TE, ? 摄 
八 万 四 千 法 门 , [ERG 9 ES EE" - 
Wushangyi jing # LARK. T. 669 (XVI) 469c19-21: 
Vor, 是 案 生 界 於 生死 苦 。 TEE AR HE BRN BEAK RN SET, FIR 
SEP, BERE C Rabie Ele» 
Dasheng fajie wuchabie lun KAGE RAR Hill ii. T. 1626 (XXXI) 893al 1-14: 
? 复 次 , 舍利 弗 , 即 此 法 身 , RAR, ， RRR, ® 
於 十 波 蜂蜜 及 八 万 四 千 法 门 中 ,? 为 求 营 提 而 修 诸 行 ,说 名 ERE 。 
Dasheng fajie wuchabie lun KAGE AEE Hat. T. 1627 (XXXI) 895c5-7: 
”舍利 弗 , BICI FR fous, ARBRE SC, TER, ”一 切 欲 界 中 住 , ” 行 二 
RER, 摄 八 万 四 千 法 门 , ”行车 提 行 时 ,名 为 EIE - 


T 
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Bosatsukai honshü yöbu gyomonshü E jk A He BE HH TT CSS, Eison AS. T. 
2356 (LIV) 80a12-15: 
"舍利 弗 , 即 此 法 身 , P JEGBETER AE SETA, ? UT, ART 

REUS? RU BITTEN, P 修 营 提 行 ,9 ES SERIE - 

Shingonshü kyojigi AB RAIF, Annen 安然 . 工 2396 (LXXV) 375c4-5: 
即 此 法 身 , 修行 六 度 , AES Fe 


15i 


? 复 次 , 舍利 弗 , 即 此 法 身 , BET EG BA, P 38 — 0] 565, 9 BE I, 
9 得 泽 , GS, ” [ES (Ee E ER rp, EHRE, 9 於 一 切 境界 中 
究竟 通过, BS,” BEDI, BE EJUS, 於 一 切 法 中 得 自在 力 , " ES “如 来 
EIEBAT ° 


RGV (Johnston 1950: 41.1-5 [Nakamura 1961: 79.14-20]): 
? sa eva punah sariputra dharmakäyah sarvaklesakosaparimuktah ? 
sarvaduhkhätikräntah ? sarvopaklesamaläpagatah ® suddho visuddhah 
) paramaparisuddhadharmatäyam sthitah ” sarvasattvalokaniyám 
bhümim arüdhah ® sarvasyam jfieyabhümav ’dvitiyamı paurusam stha- 
mapräptah | " anävaranadharmäpratihatasarvadharmaisvaryabalatäm 
adhigatas ” tathägato ’rhan samyaksambuddha ity ucyate | 


Nakamura 1967: 79.11-15; Derge Tanjur Töh. 4025, sems tsam, phi 
9662-4: 
? shá ri'i bu chos kyi sku de nyid nyon mongs pa'i sbubs thams cad las 
yongs su grol ba |” sdug bsngal ba thams cad las das pa | ? nye ba'i 
nyon mongs pa'i dri ma mtha’ dag dang bral ba ? dag pa rnam par 
dag pa ? mchog tu yongs su dag pa'i chos nyid la gnas pa |” sems can 
thams cad kyis blta bar bya ba'i sa la bzhugs pa | ® shes bya'i sa thams 
cad la gnyis su med pa'i skyes bwi mthu thob pa | sgrib pa med pa'i 
chos can chos thams cad kyi dbang phyug gi stobs thogs pa med pa 
thob pa ni | " de bzhin gshegs pa dgra bcom pa yang dag par rdzogs 
pai sangs rgyas zhes brjod do || 
Jiujing yisheng baoxing lun KA — RE Eim. T. 1611 (XXXI) 832a29-b4: 
> 舍利 弗 , 即 此 法 身 , REDE C888, ”过 一 切 苦 , ? BEY, P 
(ER, 得 清 泽 , ”得 住 彼 岸 清 滔 法 中 , P BIET AE  H, 9 於 一 切 境 
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sa 二 
FH 


界 


来 


J&L 
Wushangyi ji 


3L 
e ° 
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d pup 


HS 


FE REI 


[T 


得 出 


HRE 


SE ° 


只 IU 


此 


得 法 


大 


在 力 


Dahir wuchabie lun Kt 
解脱 
ü 


VER, 


(SDE, ® 3 


”9 过 一 切 昔 洗 除 垢 积 。 
EH — 9] 8 358—797] RETE 
Sein 


, P BEDE) BBE, FA 


- 微妙 
EE 


| SHE Fe pI] 


4 


1 得 


F 依 和 经 . 工 669 (XVI) 469c21-26: 
BER 
过 所 


EJ,” 


d) Ze = yK 


为 “如 


FE AR 
o h) 入 


舍利 


5, EN 


比 法 : 


? 


f 


Tii 


B 


s 


於 法 性 > 


) 


Ae Af si, P de EDS, 


HE [n 


AE 


im. T. 1626 (XXXI) 893a14-19: 


ETÀ 


MES 


7] E 


D 


IREF 


Fr 


、 
Hb, F 
> LY 


A 


如 来 应 


EP. 
IU 


IE 


Dasheng fajie wuchabie Tun Akt 


EE 
pum 


n) 4E 
) 得 无 


l EEI) 


E 


RAE 


ie 


54 


aW. T. 1627 (XXXI) 895c7-12: 


TER EE 
t 7j 


Zt 


A 


Dna 


eda, 


s, 即 此 法 界 


9] 


AIR 


d 证 得 


faa 


ER 


Yölban chong’yo i 
? EHE, 9 B 
至 广 说 。 


清净 , ”最 


firi 


H 


HERE 


JE, RE HE 
Em, g 住 一 gj 


之 所 


| 


地 > 得 


KAT,” fg 


E IN 


在 力 ， 


SPER 


is 


应 


“如 来 


ud 


NEN 


涅 党 宗 要 , Wónhyo SCHE T. 1709 (XXXVITI) 250b4-5: 


Hi h 


EIS 


E 


FF 


RB} 


4 


5 4677, 


和 “如 来 应 了 


MX 


Bosatsukai honshü yöbu gyömonshü ie 
2356 (LIV) 80a15-20: 


正 等 


E38 AI 75 


行文 集 , Eison SE. T. 


VER, 舍利 弗 , 即 此 法 身 , BETTE AI GR AI, P 38 — T5, 9 BES 
IKI, ? 得 清 漂 , 9 Bt c de nn, P 81] AE "E Br one, 9 於 一 切 
境界 中 究竟 通达 , BBA,” IE, BYE, 於 一 切 法 中 得 自在 
力 , 4 F& WARE TERA - 

Shingonshü kyöjigi E ARZU, Annen ZA. T. 2396 (LXXV) 375c5: 
即 此 法 身 到 於 彼岸 , ES “如 来 "。 
15ii 
a 是 故 , 舍利 弗 , RARER AES, TELE EUR EIER. P 案 生 界 即 法 身 。? 
ESHER °° 舍利 弗 , 此 二 法 者 , 义 X 
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RGV (Johnston 1950: 41.15-17 [Nakamura 1961: 81.4-6]): 
? tasmäc chäriputra nanyah sattvadhätur nanyo dharmakayah | ” 
sattvadhätur eva dharmakäyah | ” dharmakäya eva sattvadhätuh | ? 
advayam etad arthena | vyanjanamätrabhedah | 


Nakamura 1967: 81.4-6; Derge Tanjur Toh. 4025, sems tsam, phi 97al- 
2: 
? sha ri'i bu de'i phyir na sems can gyi khams kyang gzhan la |” chos 
kyi sku yang gzhan pa ni ma yin te | ? sems can gyi khams nyid chos 
kyi sku chos kyi sku nyid kyang sems can gyi khams te | ? di ni don 
gyis gnyis su med de yi ge tsam dang tha dad par yin no || 
Jiujing yisheng baoxing lun 完 竟 一 乘 裤 性 论 . 工 1611 (XXXI) 832b17-20: 
”舍利 弗 , RARER, TEES EHE RE REIN I 
FEIRER - 9 舍利 弗 , 此 二 法 者 , RZ 
Dasheng fajie wuchabie lun KAGE FR Ze Him. T. 1626 (XXXI) 893a19-21: 
”是 故 , 舍利 弗 , RETTEN, AT BRA» RENNER - 
9 法 身 即 是 案 生 界 。” 此 但 名 黑 , JERE - 
Dasheng fajie wuchabie lun 大 乘法 界 人 无 差别 论 . T. 1627 (XXXI) 895c12-14: 
? esit, BAB, 无 别 案 生 界 , 无 别 法 身 。” 案 生 界 即 法 身 。， 法 身 即 案 生 
FR 29 RZ, 文字 差别 。 
Huayanjing tanxuan ji 3& ERAETR Zac, Fazang 法 藏 工 1733 (XXXV) 413c3-4: 
P REREH - HAMRE I 案 生 法 身 , S-AR - 
Da fangguang fo huayan jing shu KA IE f$ #8 E& Mit, Chengguan 38i. T. 
1735 (XXXV) 606a23-24: 
OTR SBIR P REER - HARE, RAR 
Dasheng qi xin lun yiji K Fe E fa im FE al, Fazang 法 茂 T. 1846 (XLIV) 
275a10-12: 
0 法身 即 寄生 。” 案 生 即 法 身 D 法 身 与 麻生 , RAAH - 
Taesüng kisillon naeüi yaktamgi 大 乘 起 信 论 内 义 略 探 记 , T'aehyón AE. T. 
1849 (XLIV) 421a5-6: 
9 RAIRE o” REER "HARRE, BERG 
Nengxian zhongbian huiri lun BEER 38x H im, Huizhao 2&38. T. 1863 (XLV) 
418b6-9: 
d 舍利 弗 , TERRAE UB TE Er, PARES ARER RER IR 
FARR I 此 二 法 者 , EEE o 
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EL 


Huayan yisheng chengfo miaoyi 3E Et — RK Hi WY 3€, Jian Dengzhi 见 登 之 . 工 
1890 (XLV) 779a2-3: 
P REREH -° AIRE RER, SE 5 - 
Zongjing lu 7:88, Yanshou 延 毒 . T. 2016 (XLVIII) 509b15-16: 
») REREH * O ARRE REIS, AAN o 
Joyuishikiron honmonsho 成 唯 识 论 本 文 抄 , unknown authorship. T. 2262 
(LXV) 412b19-22: 
E s 舍利 弗 , BARRE PURSE EE - TER BUCH PE 
RENTEN + 9 = MERER °° 此 二 法 者 , 义 一 
ee shoshutsu 起 信 论 抄 出 , Sonben 尊 辩 . 工 2283 (LXIX) 544b15- 16: 
» se Ae BER EY + 9% 身 即 案 生 。 ) cS BER o 
Kegon gokyosho kyoshinsho Æ Ek Ti gi $ EE iB $5, Hotan AH. T. 2344 
(LXXIII) 507b8-9: 
TEE FUSE E, UB RAEUEBR ° 
Kegon gokyosho kyoshinsho ER Ti # 3€ EE iB EB), Hotan AH. T. 2344 
(LXXIIT) 511b10-12: 
?)HEERRUAUE REINE (EHRE RER. 
Shingonshü kyojigi B F FRA, Annen 安然 . 工 2396 (LXXV) 375c5-6: 
法 性 法 身 , EBM > 
Himitsu sanmaiya butsukaigi t5 = Wx HS Gb BE, Kükai 空 海 . T. 2463 
(LXXXVIII) 6c4-6: 
? BRR FUE US Er, BEER EUH TRIER. P 案 生 界 即 是 法 身 。 法 身 即 


m ÆJ e 
Shingatsurin hishaku ù H ti, Kakuban #92. T. 2520 (LXXIX) 41c12- 
14: 
9? RERE FUB REY, TERHHERER RER ES EHE 
ERER ° 


De qi xin lun guangshi K F ke fa at HE fæ, Tankuang € WE. T. 2814 
(LXXXV) 1151a12-13: 
ORREHUAUE - REREH BER, RAR 

Huayan xuantanhui xuanji $ Et iX Zac, Cangshan Purui Æ Il 3$ fin. 
X236 8.309c14235: 

RATE A RA, KRZR: 
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Hwaóm-gyóng Munüi Yogyól Mundap Æ Ea yc #8 8 UR [U]75, P'yowon KH. 

X237 8.435a9-10: 

ARAB EE ^ BIERE > METRE, R-E 。 
Huayan yisheng jiaoyi fenqi zhang fuguji 3& Ek —3 2098 7) 93 (8 Tri, Shihui 
师 会 . X998, 338b18: 

RABE MA > MELEE AARE, E Un 


ae 


16 


? 复 次 , ER, 如 我 上 说 , REAPER EBEN TR. PRE? 
何谓 三 法 。” 一 者 , 如 来 藏 本 际 相 应 体 及 清 泽 法 ; ”二 者 , 如 来 藏 本 际 不 相应 体 
BREMER, P 三 者 , 如 来 藏 未 来 际 平等 便 及 有 法 。 


Kümgang sammaegyöng non 金刚 三 昧 经 论 , Wönhyo 元 晓 T. 1730 (XXXIV) 

968a6-13: 

9 2 RTS Bik  ” BRAW RR RE? 何谓 三 法 。9 一 者 ， 
AI DR HBAS PR AH RE ER FEN ^ ROE Rha ^ BS 不 脱 智 , 不 思议 
法 ， 无 始 本 际 来 有 此 清 泽 相应 法 体 。” 二 者 , 如 来 藏 本 际 不 相应 体 及 烦 
懂 组 不 清 漂 法 。 此 本 际 训 脱 不 相应 烦 司 乱 不 清 译 法 。 唯 有 如 来 莹 提 智 
之 所 能 断 。? 三 者 , 如 来 藏 未 来 际 平等 恒 及 有 法 。 


17i 


9 舍利 弗 , 当知 如 来 藏 本 际 相应 体 及 清 泽 法 者 , RUE TEN TEEN T 
脱 智慧 清 泽 抽 如 法 界 , 不 思议 法 。” 无 始 本 际 来 有 此 清 滔 , 相应 法 体 - 
Shi moheyan lun BE (iram. T. 1668 (XXXII) pa don 17: 
”如 来 藏 本 际 相应 体 及 清 泽 法 , NEN TEN BEC TEN TR 
议 法 。” 无 始 本 际 来 有 此 清 滔 , 相应 法 "n 
Zongjing lu Rte, Yanshou f£2$. T. 2016 ien 871al-3: 
”如 来 藏 本 际 相应 体 及 清 泽 法 , 此 法 如 实 、 不 虚妄 、 不 鸡 、 不 脱 智 、 不 思 
议 法 。” 无 始 本 际 来 有 此 清净, TH Su 


17ii 
d SAF, 我 依 此 清 滔 站 如 法 界 , 为 案 生 故 说 局 不 可 思议 法 自 性 清 滔 心 ， 
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Dasheng fajie wuchabie lun KAGE FAR Hill. T. 1626 (XXXI) 892c19-21: 
又 如 说 。” 舍利 弗 , 此 清 泽 法 性 即 是 法 界 。 我 依 此 自 性 清 泽 心 , 说 不 思议 

He 

Dasheng fajie wuchabie lun KAGE FM FEB at. T. 1627 (XXXI) 895b19-22: 
如 经 中 说 。?” 舍利 弗 , 此 善 法 如 实时 如 法 界 自 性 清 滔 心 相应 法 体 。 我 依 此 

BEL BREIT ARE e 

Shingatsurin hishaku ù H ti, Kakuban #92. T. 2520 (LXXIX) 41c14- 


16: 
BAR NUBE o JEANES o FENE o EPERIK © (2) 


18i 


”舍利 弗 , ARER E T ELIGE E NEE, 不 清 滔 法 者 , CARRERE, ? 
不 相应 , À SHE, 9 不 清 泽 法 “” 唯 有 如 来 车 提 智 之 所 能 断 - 


Shi moheyan lun 释 摩 河 衍 论 . 工 1668 (XXXII) 608c23-26: 
Aere da, CECI Ae T TEE EEG, WOAH, ATELIERS AERIS 
BAHR: 有 如 来 车 提 智 之 所 能 断 故 。 


Zongjing lu HEF, Yanshou 延 . 毒 工 2016 (XLVIII) 871a9-12: 
? 如 来 藏 本 际 不 相应 体 , BEST BS, CASS ER, 不 相应 
IE BRE «P 唯 有 如 来 著 提 智之 所 能 断 故 。 


emi 
EX 
x x: 
BA 
BS 
zn 
21 


19i 


9 舍利 弗 , 当知 如 来 藏 未 来 际 平等 恒 及 有 法 者 , 即 是 一 切 诸 法 根本 。” 人 备 一 切 
th, 具 一 切 法 ,” 於 世 法 中 不 砍 、 不 脱 申 实 一 切 法 , ”住持 一 切 法 , BK | 


Shi moheyan lun 释 摩 河 衍 论 . 工 1668 (XXXII) 609a2-4: 
"如 来 藏 未 来 际 平等 便 及 有 法 , 则 是 一 切 诸 法 根本 。” EIE, 具 一 切 
ik, ? jets pU BE Se e 
Zongjing lu FSk, Yanshou iss. T. 2016 (XLVIII) 871a17-19: 
? 如 来 藏 未 来 际 平等 恒 及 有 法 , 即 是 一 切 诸 法 根本 。" 人 备 一 切 法 , 具 一 切 
法 ,” 於 世 法 中 不 离 、 不 脱 故 。 
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19ii 

? 舍利 弗 , RIKETE ^ TR REEL ÉRIC TRAE NAT, 
说 名 RE > MUER IE ' 案 生 ’ 者 , ALTA. TR BEN A 
TEES RIEGO RENTE DER But, 说 名 e 


HE? 6 


Wuliangshou jing youpotishe yuansheng ji zhu $& 58 33 R (E V e HA 
Tanluan #‘%.° T. 1819 (XL) 831b23-24: 
9 E RE 者 , AERA TER - 


上 
E 
zu 
~ 


21i 
舍利 弗 , GALE HEE BEE BER, 若 起 一 见 , 若 起 二 见 , P 诸 佛 如 
来 非 彼 世尊 , 如 是 等 人 非 我 弟子， 


RGV (Johnston 1950: 28.3 [Nakamura 1961: 53.15]): 
> naham tesam sasta na te mama sravakah | 


Nakamura 1967: 53.9; Derge Tanjur Toh. 4025, sems tsam, phi 89a6-7: 
» nga ni de dag gi ston pa ma yin la | de dag kyang nga'i nyan thos 
ma yin no || 
Wushangyi j jing’ & EIX. T. 669 (XVI) 471a26-27: 
FE, 是 等 案 生 非 佛 弟子 , 佛 非 大 师 , JERR Re 。 
ae hen baoxing lun 究竟 一 乘 宝 性 论 . 工 1611 (XXXI) 828c12-14: 
”舍利 弗 , SALE ` HEE BEE BER 若 起 一 见 , 若 起 二 见 。” 
诸 佛 如 来 非 彼 世尊 , 如 是 等 人 非 我 弟子 。 
Yanggwón muryangsu kyöng chong'yo WERE ER, Wönhyo mW. T. 
1747 (XXXVII) 129b26-28: 
’EBLETERER, 若 起 一 见 , 若 起 二 见 。“” 诸 佛 如 来 非 彼 世尊 , 如 是 


等 人 非 我 弟子 。 
21ii 
d El, 此 人 以 起 二 网 因 绿 故 , REAR, CHAM: 我 说 是 等 名 一 关 
BS 


5 See Tomotsu 1995. 
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RGV (Johnston 1950: 28.3-4 [Nakamura 1961: 53.15-17]) 


? tan aham sariputra tamasas tamontaram andhakaran mahandhaka- 
ragàminas tamobhüyisthä iti vadami | 


Nakamura 1967: 53.9-10; Derge Tanjur Töh. 4025, sems tsam, phi 89a7 


sha ri'i bu de dag ni mun pa bas kyang ches mun pa | mun pa nas 


mun pa chen por gro ba mun pa chen po dang ldan pao zhes nga 
smrao zhes gsungs pao || 


Wushangyi j jing & FIX. T. 669 (XVI) 471a27-29: 
AE AS OER Bo DEBITIS RAZ RE HE EE AER BOR AE PK 。 
EIRE, 落 闻 提 网 , 不 能 自 出 。 


Jiujing yisheng baoxing lun a Ren 


flit. T. 1611 (XXXI 828c14-17: 
9 舍利 弗 , 是 人 以 起 二 见 因 绿 。 从 天 入 于, ERAR ” 我 说 是 等 名 "I RI 
TE We 
Kegon gokyöshö kyoshinsho # Bk Ti A Æ EE i. $b, Hotan A. T. 2344 
(LXXIII) 511b12- p 
告 有 言 案 生 界 法 界 丰 


二 有 别 者 , 我 说 彼 人 名 一 关 提 - 也 
Huayan Wishene ao ud zhang fuguji ER — Fe 3&4) BEER Aad, Shihui 
师 会 . X998, 338b18: 


TREE FUR FUE — I Bl 


0 MAIER 


JAHE, TUR A Bie > 
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Indices to Citations of the AAN 


By Taishö number: 


T. 669. Wushangyi jing # FARE: 14i, 14ii, 15i, 21i, 21ii 

T. 1512. Jingang xian lun 金刚 位 论 : 14i 

T. 1611. Jiujing yisheng baoxing lun KR — RE VE ii: 10i, 101i, 10iii, 11, 12, 
13ii, 14i, 14ii, 15i, 15ii, 21i, 21ii 

T. 1626. Dasheng fajie wuchabie lun K Fe iE Ft ME 25 ill 38: 12, 14i, 14ii, 15i, 


15ii, 17ii 

T. 1627. Dasheng fajie wuchabie lun 大 乘法 界 无 差别 论 : 12, 14i, 14ii, 15i, 
15ii, 17ii 

T. 1668. Shi moheyan lun BE (iat: 17i, 18i, 19i 

T. 1709. Renwang huguo banruo boluomiduo jing shu LEER RER REES 


«€i, Liangbi Fi Et: 14i 
T. 1730. Kümgang sammaegyöng non 金刚 三 昧 经 论 , Wönhyo 元 晓 : 16 
T. 1733. Huayanjing tanxuan ji 3& ETE Zid, Fazang 法 藏 14i, 15ii 
T. 1735. Da fangguang fo huayan jing shu 75 El HE ee XE Hit, Chengguan i& 
€i: 14i, 15ii 
T. 1736. Da fangguang fo huayanjing suishu yanyi chao 75 E 638 ER 4S DB hit 
演义 钞 , Chengguan 1&8: 14i 
T. 1747. Yanggwön muryangsu kyöng chong’yo WERE $$ R T 95, Wönhyo 
元 晓 : 21i 
T. 1757. Amituo jing shu fr} fa c XE, [Kui]ji [A]: 14i 
T. 1769. Yölban chong’yo ERZ. Wónhyo 元 晓 : 14i, 15i 
T. 1795. Dafangguang yuanjue xiuduoluo liaoyi jing lüeshu zhu 7; E BRI 
A AE T RRK, Zongmi 2x75: 14i 
T. 1815. Pómmanggyóng kojökki HAJR wad, T'aehyón AB: 14i 
T. 1819. Wuliangshou jing youpotishe yuansheng ji zhu MERRE VE i d iB 
生 偶 广 , Tanluan &$: 19ii 
T. 1838. Dasheng fajie wuchabie lunshu bing xu KR WE FE HE FE B ia Ht FF FE, 
Fazang 法 藏 : 10ii 13ii, 14i 
T. 1846. Dasheng qi xin lun 7y 访 大乘 起 信 论 义 记 , Fazang 法 藏 : 3ii, 4i, 15ii 
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T. 1848. Qi xin lun shu bixiao ji REA aE Hao 


[2 a 


T. 1849. Taesüng kisillon naeüi yaktamgi KREIZH 


AE 15ii 


T. 1851. Dashengyi zhang 大 乘 义 章 , Huiyuan #33: 14i 


T. 1860. Zhaolun xinshu Em Tri, Wencai 文才 


nu 


T. 1863. Nengxian zhongbian huiri lun REA 


E 
E: 


T. 1866. Huayan yisheng jiaoyi fenqi zhang Æ 
藏 : 31i, 4i 


, Zixuan FR: 14i 
内 义 略 探 记 by T'aehyón 


m, Huizhao S78: 15ii 
Bt — Fe ALS 4) AE, Fazang 法 


T. 1877. Huayan youxin fajie ji # EIE DE t sd, Fazang 法 藏 : 14i 


she oo, 


T. 1890. Huayan yisheng chengfo miaoyi 3 E& 
登 之 : 15 这 


pad 38, Jian Dengzhi A 


T. 2016. Zongjing lu 2x $$$, Yanshou f£ $$: 3ii, 4i, 10iii, 14i, 15ii, 17i, 18i, 


19i 


she BEL 
= 


T. 2205. Huayan yanyi chao zuanshi 3& Feist se $» FR, Tanei ! 


EAU: 14i 


T. 2262. Joyuishikiron honmonsho 成 唯 识 论 本 文 抄 , unknown author: 3ii, 4i, 


10iii 14i, 15ii 


T. 2263. Yuishikiron dogakusho 唯 识 论 同学 钞 , Ryosan | 
T. 2283. Kishinron shoshutsu 起 信 论 抄 出 , Sonben Biy#: 4i, 15ii 


T. 2290. Shakumakenron kanchi EH mE 


T. 2305. Hasshiki gishö kenjüsho 八 识 义 章 研习 抄 , Chinkai SE: 
T. 2328. Kegonshü shushö gisho 华 恬 宗 种 性 义 抄 , Shinen # 


T. 2337. Kegon gokyosho shiji # Et Ti PUTES, Jurei 
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